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PREFACE 
During my early childhood, I had often been puzzled by the riddles of life to 
the detriment of losing my own identity. I have been deeply conscious all 
these years, that there was something wrong surrounding me. But I did not 
know what it really was. Coupled with this, was a desire to know something 
I could not name. My journey through life has been spent ~n the agony of 
searching for the meaning of existence, in a world that is highly demonic and 
in a society that is morally in utter ruin. Sometimes I would sit down gazing 
on the blue sky, imagining at times, whether there is somebody behind it who 
would somehow miraculously answer the questions that were constantly occupying 
my mind - but to no avail. Sometimes, I contemplated on the existence of 
God (who is up-yonder), and about what He might do to assist an inquiring mind 
of one created in His own image. But there were also times when I contemplated 
on the eternal fires of hell, which the preacher (in our mud-home in the district 
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of Perseverance ) used to stress a great deal in his Sunday sermons, which 
usually presented to the listener an opportunity to contemplate and to ponder 
as well as to imagine about the nature and the meaning of the Blessed Trinity. 
This problem of contemp lating on the imaginable and inexplicable d octrines were 
the marks (as I later came to understand) of the Church of the Poor and the 
Downtrodden. I mean the marginalized black people of the South African 
ghettos, the hidden "concentration camps" brought about by the white 
bourgeousie of a South Africa that knows no digni t y befitting a black man. 
In this South African Jericho Road, one constantly meets fellow travellers, 
who walk as though they are on their way to announce to Sparta that many 
have already fallen behind (and buried in unmarked graves} f or their fatherland. 
It is charac t eristic ~n such a long and hazardous journey that people sometimes 
sit down and indulge in prophecies about this and that. I, too, have been a 
recipient of such prophecies. Some suggested what I was looking f or and 
what I ought to be. They were all wrong~ In fact what I was lOOking fo r 
was nothing other than myself and my God-given freedom. 
This, indeed, is what I have been looking for. But the search for authentic 
being, the search for true humanity still goes on , and while I have not yet 
said "Amen" to the struggle of survival, I will continue to travel in this 
1. Perseverance is a railway station between Port Elizabeth and Ui tenhage 
where I spent my early childhood. It is here that I started to contemplate 
(without success at the time) about the meaning of existence . This 
seed (has now) germinated to yearning for freedom, dignity, justice 
and racial harmony. 
dark valley of the shadow of death with those who believe with St. Paul that 
'we have here no continuing city' . I shall continue the pilgrimage in 
simplicity but with majesty, hoping and trusting that the future happiness 
and freedom I will conquer. 
"In Search of True Humanity: A Voice of Protest" is set against the 
tragedies of apartheid. It arises from a perennial experience, that is, tha t 
part of education which is not learned but lived. Writing this thesis has 
given me more anguish than pleasure because of the volatile nature of the 
situation caused partly by contemporary political opinion formers and partly 
by the failure of the Church to be "subversive". Indeed, it has been a very 
difficult and painful experience as it has meant not only opening my own 
thoughts , experience, and observation to the reader, but revealing a priva te 
and personal part of the family life of black South Africans. Perhaps, by 
revealing too much of the truth of oppression, I may inherit the wrath or 
even lose the posi tive critical faculty of the reader and perhaps this is not 
wise for someone who is st ill dependent on the State for his freedom. The 
writing of this thesis is, among other things, meant to be a deliberate and 
calculated indictment on the white society and the Church of this country and, 
I therefore have no hesitation in accepting future consequences that may 
arise as a result of my shared experience. 
As a university student researcher, I reserve the right to declare in public 
the results of the truth I feel duty-bound to reveal. I take comfort in 
the erudite scholarship of John Suggit 2 who eminently reminds us of the 
sayings of the Babylonian Talmud that "He that knows anything worth communicating 
and does not communicate it, let him be hanged by neck. ,,3 In the same 
vein Aristotle would academically vote for research and the discovery of 
truth as an end in itself. 4 But I would, in my context, opt for Plato who 
rightly thought that there is limited value in finding the truth if it is not 
5 to be communicated to others. This is even so when one takes into 
consideration that a university is the temple of t he open-minded, a laboratory 
of primitive ideas and, a communicator of accepted op inions for further 
investigation, application and thought. Perhaps this was the idea Cardinal 
2. John Suggit is Professor and Head of the Department of New Testament 
Studies at Rhodes University, Grahamstown, South Africa. 
3. See John Suggit's Inaugural Lecture 'Poetry's Next - Door Neighbour' in 
Journal of Theology for Southern Africa, No. 25, December 1978, p.3. 
4. Ibid. 
5. Ibid. 
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Newman had in mind in the founding of the University of Dublin when he said, 
"A university" is "the high protecting power of all knowledge and sc ience, 
of fact and principle, of inquiry and discovery, of experiment and speculation; 
it maps out the territory of the intellect, and sees that ... there is neither 
encroachment nor surrender on any side. ,,6 "A University training", 
continued Newman, "aims at raising the intellectual tone of society, at 
cultivating the public mind, at purifying the national taste, at supplying 
true principles to popular enthusiasm and fixed aims to popular asp irations, 
at giving enlargement and sobriety to the ideas of the age, at facilitating 
the exercise of political powers, and refining the intercourse of private 
life. ,,7 He would also argue that a university prepares a man "to fill any 
post with credit, and to master any subject with facility.,,8 A university 
has a prophetic office to play. "With its ability to coordinate facts, to 
study causes and effects, to see human nature against the background of 
history. The University is uniquely fitted to prophesy to the nation, to 
put its finger upon social disorders and to make plain to all the consequences 
of their actions and the inevitable result of public trends.,,9 
"If our universities are to rise to the height of the times" says Moberly, 
"the first, and quite inescapable, requirement is that they shall concentrate 
far more attention on the deep and difficult issues of the day. There must 
be no more tacit conspiracy of silence. Convictions must be explored and 
tested to their roots. ,,10 "The university should be spiritually ... a city 
set on a hill, and it should constantly impinge on the consciousness of all 
d d ,,11 an sun ry. 
The search for true humanity, therefore, has made it necessary to devote a 
great deal of my time to the combination of the perennial experience and the 
role of the university graduate in the community. This is even so because 
"The philosophy of oppression" as Miranda came to recognize it, is "perfected 
and refined through civilization as a true culture of injustice, does not 
achieve its greatest triumph when its propagandis t , knowingly inculcate it; 
6. Quoted from Kerr, C. The Uses of the University, being the Godkin 
Lectures at Harvard University in 1963, published by Harvard University 
Press, Cambridge, Massachussetts, 1964, p.2. 
7. Ibid. p.3. 
8. 
9. 
Ibid. 
Seeley, 
Canada, 
Canada. 
R. S . K. .,:;T'i;h;.:e:.....:F...;un=;;cc"t:cl;:.:· 0c.:n=--:o:,f=-:-.::t h::-;:.e~U"n.::i:..:v.::e.::r-:s.::i:..:t:Ly , 
1948, p.78. Seeley was the Provost of 
Oxford University Press, 
Trinity College, Toronto, 
10. Moberly, W. Sir, The Crisis ln the University, S.C.M . Press, Ltd., 
London, 1949, p.146. 
11. Ib id. p. 247. 
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rather the triumph is achieved when this philosophy has become so deeply 
rooted in the spirits o f the oppressors themselves and their idealogues that 
they are not even aware of their guilt. ,,12 It would appear to me, therefore, 
that the disease which resulted to the writing of this thesis is larger than 
we imagine. And, it will only be fair to say that the actual disease is 
not the whi te man in South Africa but apartheid itself ·ut the problem is 
that it is practised by whites. Does this peculiar position not actually 
challenge us as Christians to be "subversive"? 
with Arthur Gish that: 
Here I am tempted to agree 
To be a Christian is to be subversive, or at least 
that is how he will be viewed by society. Since 
his loyalty is to one who is beyond history, he 
cannot give his ultimate allegiance to any 
government, business, class, or any other 
institution. His views cannot be expected to 
coincide with the majority view around him. He 
can be expected to be in continual conflict with 
the structures of the society, for to be at 
peace with God means to be in conflic t with the 
world. When a Christian is faithful to Christ 
and refuses compromise with the demands of 
society, it is almost inevitable that he will be 
looked upon by the power structures of that 
society as being disloyal and subversive, and 
so he is. He is a person who dares to call the 
whole society into question. 
revolutionary. 13 
He is a 
Above all, as an author of this thesis I am in pain . I am suffering f r om 
love. I am thirsty for justice and righteousness. While I deeply mourn and 
lament the state of the situation in our country, I cannot hide my inner love 
for my lost white brethren. They are my brethren and I am Joseph their brother. 
My main concern is that whatever our position and attitude to each other in 
South Africa, society has laid out before us a Common agenda, and in the final 
ana lysis we will not be asked how we defined our position but what we did 
14 
about the problems confronting us. As for mys elf, like many South Africans 
of all shades, "I wish to have freedom to do the things I wish to and - no 
l ess important to leave undone those things for which I have no mind. I 
vaguely want to be at the heart of things. ,,15 Nil Nisi Optimum~ 
12. Miranda, J.P. e~rx and the Bible: A Critique of the Philosophy of 
Oppression, S . C.M. Press, Ltd., London, 1977, p.XI. 
13. Arthur Gish 'writing out 
sectarianism' See Brown 
of the Anabaptist tradition 
Religion and Violence. 
of Christian 
14. See Epp, F.H. A Strategy for Peace: Ref lections of a Christian 
Pacifist, William B. Eerdmans Publishing Company, Grand Rapids, Michigan, 
1973, p.128. 
15. See the words of Sir Brian Mackenna, Jud~e of the Queen's Bench Division. 
A paper read at University College, Dublin, on February 21, 1975. See 
The Irish Jurist, Vo1s 9-10, Part 1, Summer 1974/75. 
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INTRODUCTION 
In the course of the last seven years during ,.,hich I studied theology here 
and abroad, I have often been perturbed by a recurring phenomenon, namely, 
the discrepancy between theory and praxis. This is no more true than in 
our own continent where biblical language erupts now and then in the " 
parliament of the Republic of South Africa and where resolutions are taken 
in annual synods and conferences of the Chu rches of our land. 
say the least , are seldom put i n to practice. 
These, to 
Whether I have succeeded in arousing the conscience of the reader in what 
I have written down in the thesis is another matter. What mat ters most, 
I think, is the authenticity in the presentation of same of those areas in 
our daily existence that cripple any possibility of enjoying the goodness 
of life as the Creator God has intended it in His Divine Plan of Creation . 
My duty and aim in the writing of the thesis was neither based on scholarship 
nor on the fluttering of the dove coates of theological orthodoxy, but on 
the interpretation of the austere nature of the life of black people under 
the Nationalist Party rule of Apartheid. My duty, therefore, is that of 
an interpreter of the situation. There is nothing academic about apartheid. 
What is there is the monstrous evil perpetuated through the genius of the 
Afrikaner-Broederbond and the Afrikaans Churches and to a lesser extent 
by the libe ral white community within the confines of South Africa. In 
my analysis of this evil I have proceeded as fo llows: 
Chapter 1: deals with "The Memory of Suffering". It has happened in the 
history of the status quo in South Africa to entrench by law that which 
it has won by bullets an,d guns. And, this alone explains the massive and 
repressive measures (otherwise referred to as law) in the statute books of 
the government in South Africa. I have decided to by-pass the enumeration 
of the laws of apartheid as this ,wuld have meant devoting the entire 
thesis to the description, analysis, and interpretation of these laws, a 
duty which I r eg ard as falling within the jurisdiction of the judicial 
executive of the Supreme Court of South Africa. I have therefore con'fined 
myself in the narration of the pain and anguish of black people. To a 
limited degree I have sought to follow the argument advanced by Professor 
Johannes Metz (a fundamentalist theologi an) of Munster University in the 
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Wes t German Republic. His model follows the Memoria passionis Jesu 
Christi. I am also greatly indebted to Robert Gillies'* tentative 
examination of Johannes Metz' theology of suffering. 
From t he above analysis I have decided to have a brief look at the theological 
understanding of suffering. This has, however, convinced me that the 
oppression and suffering of the "discarded people" in South Africa is 
sanctioned by a deliberate act of western civilization and culture said 
to be superior than the culture and civilization of the aborigines of the 
soil. Two things are appar en t in this argument, namely , (i) it gave 
rise to mob rule whose motives in holding the reigns of power i s not 
only -des tructive and oppressive but defeats the very ends of justice and 
the defiance of the international customary law and the very code of 
civilization and cul ture said to be protected by totalitarcan rule of the 
Afrikaner clan ; and (ii) th cs has led to the obliteration of the inner 
moral and the inner conscience of the Afrikaner clan . The death of 
this inner moral and conscience has diverted the Afrikaner's realization 
(the English-speaker included) that he is sitting on a time bomb that can 
exp l ode in any minute of the day. Therefore, to black peopl e (especia lly 
with regard to their liberation) both the Afrikaner and the English- speaker 
are negative identities. 
In the light of the above, chapter one could be said t o be not only the 
exposition of the anguish of being black in a pro-white society, but also a 
passionate "cry of dereliction" for r edemption from the pain of apartheid. 
Chapt er 2 : exami nes "The Violation of Human Liberty", entrenched and 
perpetuated by apartheid legislation. The reader must note here that the 
chapter takes as its subject of inquiry wha t the author considers the 
most DRACONIAN of State security measures, namely, 'The Internal Security 
Act No.79 of 1976 (an Amendment of the Suppression of Communism Act No.44 
of 1950). More important in the chap t er is that the Act embodies within 
itself the notorious Section 6 of Terrorism Act No.83 of 1967 which allows 
for the detention of a citizen in solitary confinement for an indefinite 
period of time . Evidence has shaHn that during this period of confi,;ement, 
a detainee is subjected to severe interrogation and brutal torture. 
The Act, therefore, is in defiance of Articles 5, 9, 11 , 12, and 19 of 
the "Universal Declaration of Human Rights" of the United Nations 
* 
Robert Gillies was a contemporary of the author at 
University of Edinburgh, Sco tland, Great Britain . 
of the Episcopal Church in Scotland. 
New Co 11 ege , 
He is a priest 
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Organization (Adopted and proclaimed by General Assembly resolution 217 
A(III) of 10 December 1948; Articles 7,9,10,17,18,19,21,22, and 23 
of the "International Covenant on Civil and Political Rights" (Adopted 
and opened for signature, ratification and accession by General Assembly 
resolution 2200 A(XXI) of 16 December 1966. The Act (in its broader 
aspect) would seem also to violate the "International Covenant on Economic, 
Social and Cultural Rights" (Adopted and opened for signature, ratification 
and accession by General Assembly resolution 2200 A(III) of 16 December 1966; 
and "The Helsinki Agreement" Principle VII (guiding relations between 
Participating States) Respect for Human Rights and Fundamental Fre e doms, 
Including the Freedom of Thought, Conscience, Religion, or Belief. l The 
chapter seeks to suggest some vengeance inherent in Internal Security 
legislation in South Africa (See the conclusion o f the chapter). The 
purpose of the chapter Ilis to stir up public awareness of this evil which 
takes place in the darkest recesses of political power, where the citizen 
2 
s tands naked and unprotected against the limitless power of the State." 
Chapter 3: examines the 'matrimony' between the Broederbond and the Dutch 
Reformed Church (DRC) of the Afrikaner clan in South Afri ca. The main 
thrust of the chapter is to assess, however briefly, the influence of the 
Bond in the vocation of the DRC. This influence, suggests the author, 
has not only affected the vocation and the ministry of the DRC but also 
the policies of apartheid. The literature at our disp osal shows that both 
the Broederbond and the DRC are two sides of the same coin. No one can 
do justice to the analysis . of apartheid without making an intense 
investigation of the Broederbond . To fail to investigate the Bond and 
the DRC, however tentatively, is to fail to do justice to the understanding 
of both the mechanism and the rudiments of the evil of the apartheid 
doctrine. The chapter touches upon the way in which both the Bond and 
the DRC have misused the Doctrine of the Blessed Trinity in their 
sanctioning of apartheid. In this regard we should remember that the 
v ery Afrikaner Civil Religion has undermined the Scriptures of both the 
Old and the New Testament. The chapter touches upon salient features only. 
1. For these Covenants see Miller, A.O. (ed.), A Chri s tian Declaration 
on Human Rights; Theologic al Studies of the World Alliance of 
Reformed Churches, lV!n. B. Eerdmans Publishing Company, Grand Rapids, 
Michigan, 1977. 
2. Sean MacBride cited from Van Niekerk, B. in his arti c le, 'Torture -
Our Last Hurdle to Civilization: Reflec tions on a Recent Conference' , 
in South African Law Journal, Vol. 91, 1974, Juta & Co., Ltd., Cape 
Town, South Africa. 
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Chapter 4: The reading of the previous chapter immediately suggests to 
the reader the near identity of the crisis and domination facing black 
people and the English-speaking community. The difference would seem to 
lie in the fact that the latter once tested the reigns of power and only 
knew of the fundamental rights of the black people when it last that 
political power and privilege (to rule) to the Afrikaner. Although it is 
true that the voice of the English man was never totally silent on matters 
of social justice, but again, what could be said with justice is that this 
voice only became audible (though ineffective) from 1948. This ineffectiveness 
is obviously caused by the stake and privilege that the English-speaking 
community enjoys since it also helps considerably in voting the Nationalist 
Party into power. But, nevertheless the voice of the English community 
(on matters of human rights) could ~ be heard or traced from various 
resolutions and pronouncements of Synods . and Conferences of the English-
sp eaking Churches . This is the theme of the Fourth chapter. However 
ineffective this voice must have been in the course of the struggle for 
the liberation of black people, (a struggle that still continues), one 
must not undermine the contribution of the English-speaking Churches towards 
the liberation of South Africa. 
Chapter 5: This chapter seeks to show the gist of the Black Consciousness 
movement, that is, its contribution towards the rediscovery of the dignity 
of black people in South Africa. This chapter also shows that for the 
first time in the history of blacks, young people are re-kindling the 
struggle silenced since the Rivonia Trial of the Nelson Mandelas, the 
Robert Sobukwes , the Luthulis, and many other black leaders, the majority 
of whom are serving long sentences (including life imprisonment on Robben 
Island). In short, the message of the chapter could best be summed up 
in the words of Martin Luther King Jr.: "Man dies when he refuses to stand 
up for that which is right. A man dies when he refuses to take a stand 
for that which is true. So we are going to stand up here .•• letting the 
world know we are determined to be free". In short, the chapter is a cry 
for recognition of the aspirations of black youth for the freedom of their 
fatherland. This can no longer be suppressed or ignored by both Churchmen 
and politicians. 
Chapter 6: This sixth chapter on "South African Black Theology" is a 
response of the Black Church to an agenda put before it by the youth of 
today. In the chapter the author has tried to show that the response is 
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actually drawn up partly from the experience of black people in South 
Africa under the harshness of apartheid and part ly from three sources, 
namely, (i) the North American way of doing theology; (ii) the South 
American theologians; and (iii) from the radical writings and aspirations 
o f the Black Consciousness movement. By accepting the call the Black 
Church is able to answer the Christological question, "Who is Jesus of 
Nazareth for the black man in South Africa today." By answering this 
question, the Black Church enables itself to be tested and be judged by 
the Logos. If the Black Chu rch is to retain its place in the heart and 
soul of the black youth it will have to show its relevance to the struggle 
for liberation of black people ,,,hich is also the liberation of white 
people from fear. Towards the en d of the chapter, the author grapples 
with the problem of liberation versus reconciliation and conclu des that 
lib eration in the struggle for racial equality and harmony will have to 
precede reconciliation. This is not only natural but biblical enough 
and therefore needs no further introduction. 
Chapter 7: Here we are concerned with liThe Church as a Sacrament of 
Healing". But first we take as our starting point the fact that since the 
Second World War the world has changed rapidly. Coupled with this change 
is the development of technology which is presenting mankind of this 
generation with an acute problem, for example, the imperatives of survival. 
All these questions necessarily force the Church to take part in political 
debates and deliberations. This cannot be otherwise since the Church 
was born into a political world. The author takes into consideration the 
fact that the Church is strewn with divisions within itself as to its 
participation in politics. Therefore the Church is caught up in a 
dilemma. But apart from this dilemma, the chapter touches on another 
area of equal importance, namely, throughout the ages the Chur ch as been, 
among other things, a Sacrament of healing. In this regard the author 
focusses attention on the healing ministry of the Black Zionist Churches. 
These Churche s ar e helping a considerable number of people from various 
diseases and handicaps. Some of these diseas es have not been cured 
by '.estern medicine e.g .AMAFUFUNYANA (see description in the chapter) . 
This healing is done through the invocation of the Holy Spirit and by 
the laying on of hands by the prophet-healer. It is interesting to note 
here the restoration of the work of the Holy Spirit to the Church 
Universal. This is the contribution of the Zionist Churches. This is 
very important in the rediscovery of the wholeness of the Trinity within 
the Church. 
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Chapter 8: This short chapter tries to envisage the role of the Church 
in resolving human conflicts and to restore confidence in the Church. But 
it is true to say that at this time in our history in South Africa no one 
can pass judgment on the Church as an institution i .e. to the Church as we 
know it and as we see it today. Because of the intricacies of the situation 
facing the Church one on ly hopes for a miracle that one day we in South 
Africa shall witness the vision of St John the Divine (Revelati on 7:9-1 2 
RSV) . We pray for this. We work for this and we hope that God in His 
everlasting mercy through the Grace of the Holy Spirit will (in spite of 
0 \ r sinfulness and weakness) give us courage to carry forward the Evangel 
for the fur therance of His Kingdom in South Africa and to distant lands. 
Chapter 9 : spells out the aspirations o f the author that however divided 
we may be in our temporal issues, WE as a Church , the Body of Christ, shall 
be measured by ou r mis si on towards the fulfilment of the prayer of our 
Lord that we all may be one. The UNITY Christ prayed for i s not only 
the Unity of ecclesial communi ti es (divided by race, language, geography 
and nationalities) but also the unity of mankind. The augmentation of 
this chapter has rather been intentional on the part of the author. 
Intentional, simply because the di sunity of the Church weighs rather 
heavi l yon the soul of the author. Secondly , it is to show those who would 
judge this work as revolutionary that while not losing the importance of 
the volatile na ture in which we have been plunged by the principalities 
and powers in South Africa , the author is writing t he thesis as a Christian 
who firmly believes that the wisdom of solving our prob lem s will necessarily 
come from our firm belief in Christ. Christ still ru l es the Church, the 
Holy Spirit s till directs it and above all, God the Father is still its 
Creator without wham the Church would never have came into ex i stence. 
So the question of ecumenism which is the subject of the chapter is vital 
for the Church in South Africa if the Church is to prepare i t s future 
ministers and priests for the present crisis and the task that still lies 
ahead. 
CONCLUS ION 
In t he conc lusion I have sought t o devise some alternatives to apartheid. 
But one thing I could not run away from and that is the fact that: 
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South Africa is known throughout the world as a 
country where the most fierce forms of colour 
discrimination are practiced, and where peacefu l 
struggles of the African people for freedom are 
violently suppressed. It is a country torn 
from top by fierce racial strife and conflict 
and where blood of African patriots frequently 
flows ••• 
Almost every African household in South Africa 
knows about the massacre of our people ... in 
the ... district where detachments of the army 
and police, armed with artillery, machine-guns, 
and rifles, opened fire on unarmed Africans. 3 
This and only thiS, 1 wish to impress on the mind of the reader that 1 
have constantly kept in mind in the entire anguish and pain of writing 
this thesis. 
3. Rand Daily Mail, December 9, 1920, p.8. See also V.C. Mqingwana, 
Op.cit., p.89. 
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CHAPTER ONE 
THE MEMORY OF SUFFERING 
In examining our subject it is important to note from the beginning that we 
are here dealing with an explosive South African situation, a situation that 
is both theological and political. It is theological because it deals with 
the Word of God as addressed to man. It is political because man in his 
being constitute social , economic, educationa l, and political dimensions. 
In short, we are dealing with political theology whose task is to criticise 
institutions as well as societies which seek to dominate the processes 
of history and swallow man's identity in their particular social, political 
or mechanistic interpretations (Metz). We should note, however , that 
this is not the defiant atheism which declares that there is no God. 
People who combine political theology with such a de fac to atheism would 
presumably accept the so-called 'Death of God' position which is that at 
some time God is assumed to have been alive, and that it is only now that 
1 it appears He has ceased to be. This point wi ll be explored more fully 
later, but it is important because of its implications. 2 A second 
astonishing thing (especially to western academic theologians) is the 
radical way in which views and arguments in political theology have 
3 departed (quite) so far from the normal continuity of wes t ern thought. 
The sources of political or liberation theology (see Chapter Five) are by 
no means new on the theological market but revolutionary aspects of 
traditional theology derived from God, Jesus Christ, and the Church . 
They seek to demonstrate that: 
What people think about God, Jesus Christ, and 
the Church canno t be separated from their own 4 
social and political status in a given society. 
1. I am indebted here to the thoughts expressed by R.H.R. Liddell (a 
former Professor and head of the Department of Systematic Theology 
at Fort Hare University, Alice, South Africa) in his public lecture 
on the 'Death of God' controversy, delivered at the University_ 
See the Fort Hare Paper for 1972. 
2. Ibid. 
3. Ibid. 
4. Cone, J.H. God of the Oppressed, S.P.C.K., London, 1977, p.45. 
2 
It is against this background that black people in South Africa need today 
more than at any other period in the history of the Christian Church , a 
theology that will take into consideration not only the salvation of their 
soul in the world to came but to a large extent their experience DE 
exploitation and suffering "here and nOfN", a theology devoid of servitude 
but conscious of their present predicament. A theology for and about 
black suf fering. A theology not entirely imprisoned within the confines 
of academic scholarship. Up to nC>J: 
Theology is often regarded as the work of scholars, 
when actually it is the work of anyone who lives 
with the openness toward God and seeks to understand 
what God is about in the events of the day. It is 
the work of anyone who is so concerned about the 
doings of God (theos) that he applies his reason 
(logia) to th ose do ings, in the hope that he will 
then be able to move with the purpose and determination 
on this pilgrimage between the cradle and the 
grave. S 
This is not to deny the fact that black experience must also come under 
the test of the Gospel and thereby involving itself in theol ogy . It is 
true that the more terrifying the human experience is, the more it turns 
to Almighty God for deliverance. Since black experience is more agonizing 
and terrifying it also calls upon God not only for deliverance from 
6 
oppression but also for guidance and strength. It is a fact that until 
the beginning of the last decade black experience and aspirations were 
regarded as insignificant. There are still theologians in South Africa 
who engage in theology as th ough oppression and cheap labour does not 
exist on the South African labour market. There are theologians and 
laymen even among black people who attend annual conferences on whose 
agendas exploitation and denial of fundamental human rights to black 
people does not occupy a single line. The time has now arrived to view 
the black experience of suffering theologically. The question of our 
black colour must be examined and rediscovered in the light of Scripture. 
There is, indeed, a tendency to view skin pigmentation in South Africa in 
the light of dualism which in itself can easily lead to same kind of 
dualistic theology serving inhabitants of two distinct ,;arlds of light 
7 . 
and darkness, right and wrong, black and white. Jones would like us 
S. Jones, M.J. 'TOIyards a Theology of Black Experience' 
Century , Chicago, 16 September 1970, p.I088. 
6. fbid. 
7. Ibid. 
in Christian 
3 
to be on our guard because "when dualism is expressed in terms of colour 
value factors are introduced: light is tantamount to truth, dark to error; 
white symbolizes unity, black its undesirable counterpart. Emotion soon 
b <2gins to operate; "white" receives favorable responses, "black" unfavorable 
ones. "Black" is deemed bad because it is the opposite of "white"4 No 
question is raised concerning the integrity of "Black." Those who point 
to some worth or value in "black" are judged traitors to "white".8 Litt le 
do white people realize that they are in fact also not free. Little do 
they realize the gravity of the suffering and the experience of black people. 
Little do they realize that they, too, will be freed through the suffering 
and the experience of the people they keep in bondage. The greatest 
tragedy of all is the failure of the white man to realize the greatest 
miracle of the Twentieth Century, namely, the undivided love of black people 
for white people of this country. As has been said of the U.S .A.: 
The suffering of blacks ••• will bring about the 
redemption of all; it will free whites from the demon 
of pride and liberate blacks by making them victorious 
victims. The rub is, whites do not see themselves as 
in need of anything that blacks possess - love, for 
example. Few whites ••• understand9their own need for love, especially love from blacks. 
The tragedy of denying the love from black people has nearly led to the 
greatest tragedy of all, namely, that of viewing or attaching a colour to 
God: the att~mpt of seeing God as a black God and Jesus as a black 
Messiah who is liberator of the oppressed. Thi s is tantamount to idolatry. 
The temptation of the oppressor was and to some extent still is to teach 
and give an impression of a white God - thus the colour became not only 
the criterion between the haves and the have nots but also the dividing 
line. Black experience fully shows beyond any measure of doubt that: 
Color is merely a vehicle; experience is the concern. 
It is because of color that we have had the experience. 
It is not because God is black that we are uniquely 
in touch with the Eternal; rather it is because of 
the black experience that we are able to discern 
uniquely God's way with his world. IO 
8. Ibid. p.1089. 
9. Ibid. 
lO. Ibid. p.1090. 
4 
Today, it is, however, obvious that the course of this dark history is 
changing. The oppressed of the land are speaking a different language -
a language of their own which indicates that they realize that there is 
freedom to struggle for. They see the situation of oppression that 
dominates them. Their consciousness is no longer dominated. Gone are 
the days of the "survival of the fittest and the elimination of the unfit". 
The oppressed of South Africa are det.ermined more than ever before to 
liberate themselves from the yoke of domination of the white people . 
11 
The doors toward green pastures have finally opened. - In the past the 
future of the "wretched" of South Africa was closed. liThe new language 
h "b" h" , 12 announces t at a new man ~s arn ~nto ~story. I Experience of hardship 
and exploitation of black labour left the oppressed people of this country 
with no option but to reject the very roots of white society either by a 
radical rejection or by adopting a new mode of life that would negate 
white society and its institutions of violence. This is the beginning of 
a new consciousness and a new hope of better things to come through the 
struggle and determination of the oppressed black people in South Africa. 
"This process" remarks Reuben Alves, "can be described as the emergence 
of freedom. Man ceases to be one dimensional being, whose consciousness 
is submerged into facts exterior to it. It gains distance. It looks 
at the facts as something against which it is opposed. Man no longer is 
a r eflexive repetition of his contacts with the world. He is born to 
freedom as he becomes critical.,,13 
Were the Church in South Africa (as we shall later see) not sleeping on, 
some of the miseries of apartheid such as inferior wages, poor housing, 
malnutrition, inferior education , inequality in all spheres of life, would 
have been averted. Were it not for the fact that for more than three 
centuries faith in God has been highly privatized and highly spiritualized 
into water-t ight compartments, we would not have got into the state of 
chaos in which we find ourselves today. The Church seems to have lost 
the eschatological vision of the coming of the Kingdom of God which 
becomes operative when it comes into contact with the social realities of 
today's world. The Church has a Gospel and a Saviour sufficient for the 
times and therefore ought to have known that man's capacity for self-
determination, the emancipation and autonomy of the political sphere which 
11. Cf. Alves, R.A. 
1974, p.ll. 
12. Ibid. 
13. Ibid. 
A Theology of Human Hope, Abbey Press, Indiana, 
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reached maturity with the Enlightenment had determined that since then 
(so Metz suggests) the political structures are no longer given, previous 
to man' 5 freedan, but are realities, taken on and modified by man. The 
Enlightenment and later Karl Marx criticised religion because it appeared 
to be an ideology emanating fram particular situations, historical and 
social. Theology reacted by placing the social dimension of faith on a 
secondary and privatized level. This kind of theology sought to solve 
the problem born of the Enlightenment by contracting out of it. The 
life of faith becomes an abstraction, a retreat fran the active social life. 14 
Metz sees the need to interpret the work and the person of Christ in its 
implications (and serne would say 'imperative') for a technological, 
pluralistic and in sane spheres oppressive and repressive world. tve agree 
with Metz that political and social aspects of Christ's mission have been 
too long obscured by theologies which have emphasized private ascent of 
the individual to God. This 'reduction' of the faith has brought the 
Christian message to the level of personal decision apart from the world and 
man's fellow-men. Hans Schmidt writes in connection ~..;i th this after 
examining the historical background of politics and Christo logy: 
Thus none of these Christian outlooks ( .. .• he cites 
Augustinian and Fransciscan piety, the dogmatic 
concept of Christ, political Christology •••. ) has 
prOVided Western Christianity with sati sfactory 
opening to the question of Christian responsibility 
for public life and world history.1S 
In accepting this conclusion, theology must work to overcome the division 
between social freedom and the private spiritual life. 16 Metz' political 
hermeneutic which demands dialogue with those movements which work to 
breakdown hierarchica l structures which deprive men of self-determination. 
It is the task of political theology to overcame a passive response on the 
part of the Christian to society. This requires not notional, nor even 
14. See Gustavo Gutierrez, A Theology of Liberation, S.C.M. Press, 
London, 1974, p.243 . Cf. also James H. Cone, Op.Cit., p.46. 
15. See Hans Schmidt , 'Politics and Christology - The Historical 
Background' in Concilium, Vol.6, No.4, June 1968. 
16. The method 
theolcgy' • 
to exanine 
Metz uses to demonstrate this is a 
Regrettably it is not within the 
thi 5 further. 
'narrative structured 
scope of this chapter 
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academic assent but in a real way a living of that life which is preached 
and professed in the liturgy in the socio-political world. Political 
theology must be action orientated 
rather than theology of politics. 
in this way it is political theology 
It raises the whole question about 
the understanding of faith and society directed practice. Assmann would 
echo the same note seeing the task of political theology as aiming at: 
(a) being a critical cor r ective to any relegation of 
faith to the private sphere ..• ; 
(b) emphasizing the political dimension of faith, by 
introducing its basic tenets (grace, redemption, 
salvation , sin, and so on) in t o t he fullness of 
the historical process; 
(c) reflecting in new terms on the relationship betTN"een 
theory and practice; 
( d) regarding the 
criticism , an 
of fa i th; 
Church as an institution of soc i a l 
institution of the critical freedom 
(e) redeeming the dangerous memory, the subversive 
contents , the cries of frustrated hope (Metz) in 
the histo~ of Christianity and in the Christian 
message. 17 
It is therefore the func ti on of political theology to bridge the gap 
between theory and practice. This will undoubtedly lead to the realization 
of the life and work and person of Jesus Christ which form the initiation 
into socially concerned action. For political theology to realize this 
connection between Christ and present day political involvement, the 
eschatological message of Christ must be developed into the foreground 
of theological thinking. In t his regard it is necessary to hold as one 
aspect of faith God's futurity and His eschatological Lordship. 
Christianity has to do justice to the witness given us in the person and 
work of Jesus Chri st in its fullest socio-political directiveness. No 
society or world as it exists can be a true referent to the Kingdom of God. 
t,hat is required is change; change towards a better, more just, equal 
society. A theology which thus takes seriously the eschatological nature 
of God is of necessity committed to establishing signs of the New Testament 
message of salvation, forgiveness and reconciliation in its social pr~xis 
(Metz) • The concepts of freedom, peace, justice, and reconciliation 
17. Assmann, H. Practical Theology of Liberation, Search Press, London, 
1975, pp.30-31. 
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(see Chapter Six) can never be made merely private affairs and that when 
political theology bri ngs out the public nature o f the Christian message 
i t should never relapse into a direct challenge to the socio-political 
world by adopting a particular political platform . In political theology 
there must be a critical liberating overriding of political systems and 
existing conditions by the historica l communication of the biblical message 
of salvation . This will help in the transformation and the improvement 
of the quality of life and race relations in South Africa. Christian 
faith because of this is displayed in the form of freedom to be critical 
of society. 
This criticism is a pos itive force through and out of which is g iven a 
contour to the form of Christian hope as to the promised fulfilment of 
the Kingdom of God. Theology should attempt and always work to develop a 
critique of society, and from this deve lop a critique of its own critique 
to avoid its standing on a particular political platform and developing 
from political theology to biased theological politics. The aim of this is 
to put the Church in a dialectical position in which she affects and is 
affected by society as she makes real particular human rights within her 
sphere of operation. Without this mutual influence, in which the Church 
herself in fulfilling her task in and for the contemporary world, her 
credibility suffers. The Church must be critical of herself and of her 
O'Nn past and of her inadequacies in which she has been the perpetrator of 
much cruelty and suffering. 
This view will be expounded lat er in the subsequent chapters. But it 
s uffices to say (at this juncture) that the Church's his tory and the whole 
of history is the experience of reality in conflict and contradiction, 
whereas salvation is theologically speaking their reconciliation by the 
act of God in Jesus Christ. An integral part of history especially in 
our South African context is marked in black and red by the suffering 
experience of faceless masses through violence and oppression, injustice 
and guilt, finiteness and death. Each person in these masses has lost 
his/her identity as a person and the work of political theology or theol ogy 
of salvation - indeed, the very social praxis of the Church - will be, 
towards eliminating the causes of this non-identity. Ultimately non-
identity must be eliminated altogether. The accumulated history of 
suffering must drive theology on t o looking for a mediation be tween 
salvation and history which takes seriously both the history of suffering 
and the forces of non-identity as well as the content of salvation in 
history. 
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For the Christian with the insight the future of our freedom is grounded 
in the memory of Jesus' suffering on the Cross. The Christian memory 
of Christ's suffering as suffering on 
h f f f " 18 part of the istory 0 su ering. 
behalf of others is in the foremost 
The memory of remembered sufferi ng 
is a dangerous ma~ory for totalitarian and mechanistic regimes which seek 
to alienate man f rom his right to criticize (see Chapter Two). There must 
be renewed respect in society for man's memory of suffering. If respect 
for the history of suffering is denied the humanity of those who s uf fer is 
destroyed in favour of an ideology or an autonomy. \.fhere respect for 
man's suffering is held high it is a dangerous critical facu lty in society 
which attempts to safeguard the future by means of its past memory. The 
memory of suffering (1'ex memoria passionis ll ) offers an inspiration for us 
in that it makes us to fix our eyes of faith on to the Cross and the 
suffering of Jesus in order to understand fully our predicament . This 
gives us the ability and capability to overcome the fo rc es of nature and 
history that led to our suffering. Rebellion in our everyday life is 
caused by remembered suffering and for any ideology to dominate man it 
must seek to destroy his memory. By doing this any political enterprise 
which seeks to make its ideology its goal paralyses its subjects in an 
h · 1 1" 19 economic - tec nlca structura lsm. 
In societies where this repression is needed for the political ideology 
to maintain its control its success is never fully complete. Men can 
never be totally and completely dominated, for men will continue to 
k h ""Wh f . h " d h " "?,,20 as L e quest~on, ose uture lS t lS, an w ose progress l S ~t. 
The goal of this history is not certain, but for man it is directional; 
it gives a command - the command to release captive I srael. Because 
Jesus distinguished his own work from any directly political involvement 
it retains a supreme social effectiveness of its own. Consequently for 
the Christian , political theology arises from the memory of Christ's 
18. Here it becomes essential to emphasize that Christ's suffering ~"as 
not like ours. He was obedient to His Father and therefore committed 
no sin. The suffering that is so rampant in the world today 
(including our m.;n) is the result of man's disobedience ~.;hich in 
itself is a grave sin. 
19. Cf. Metz' essay and the replies to it in Ewert H. Cousins (ed.) " 
I Hope and the Future of Man.' 
20. Metz helps us here in his insistence that even at this point where 
one seems to be favouring revolution - that political the ology must 
resist both totalitarian and identification and isolation with a 
theology of revolution. 
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suffering. Christ's politics were those of a sufferer, not one who 
caused suffering. The Christian Church and the (individual) must 
actually feel the threat to its/his own existence before the criti cal 
faculty can effectively initiate the changes necessitated through the 
memory of suffering. The menory o f suffering, the memory of Christ's 
suffering, becomes lived as a life of present suffering, for it is in this 
that both the situation is real and the need for deliverance is real. The 
memory of suffering feeds the yearning for freedom in the future. 
The vision of the one who suffers is the vision of one who yearns for an 
end to all suffering and in the Christian sense this is close to an 
eschatological hope for the future to be realized here and now. 2l In 
the eschatological message of Jesus, man's suffering and death is given a 
meaning in which its bonds can be over come . Sacred history gives a 
meaning to the world's s uppr es sed hopes and sufferings in which the f orgo tten 
or c rushed hopes of humanity are allowed a meaning, a meaning which cannot 
be cancelled by the future course of history.22 
It must be remembered that it presents a position which avoids becoming 
a pur e ly conceptual analysis of the human position in society it must 
be introduced into effective politi ca l life. But i n doing this it is 
difficult at times either to maintain or visualise how this position can 
again avoid identifi cation with reacti onary or universalistic standpoints. 
Further, we would obviously have d i fficulty in avoiding either t ot alitarian 
or utopian interpretations for it is intimately associ ated with a be lief 
that it is eschatol ogical in nature. At this juncture one may pause 
and ask a question with Metz, whether there can be a s oci ally identifiable 
bearer of the meaning and subject of univ eral history. Marx would 
identi fy such as the 'proletariat', Hege l woul d identify it as ' World 
Spirit' or 'Universal Humanity'. However, each of these are an onymous 
or abstract so he rejec ts them. It is therefore the Cod of Jesus' 
suffering who is the subject. The One who cannot be tied down politically. 
It is the One in his eschatological freedom who is the subjec t and 
meaning of history as a whole . 
21. A t heology of salvation which neither conditions nor suspends the 
history of salvation nor ignores the non-i dentity of suffering is 
both memorative and narrative theology. 
22. Conc ilium, Vol. 6, No .8, June 1972, p.22. 
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The Christian memoria recalls the Cod of the 
passion of Jesus as the bearer of the universal 
history of suffering and in the srone movement 
refuses any attempt to give political shape to 
this subject and establish it in power. 23 
and further: 
(In doing this) the Christian memory of suffering 
can become alongside many other often subversive 
innovative factors in our society, the ferment 
for that new political life we are seeking on 
behalf of our future. 24 
Therefore if the Church proclaims the memoria passionis Jesu Christi in 
the midst of mankind in which the history of human passion is made 
unforgettable then it will remain the bearer of something on which much 
more depends than the will to self-assertion of a religious institution. 
This is the future of our humanity. But in cash terms how is such a view 
to avoid particular political interpretation if it is to be effective and 
not be purely conceptual? 
But, however, the most vital thing the Church can still proclaim the 
memoria passionis in the midst of society and openly stand against the 
ideology which attempts to suppress humanity. But then one can still ask 
another question: By what means can the Church realize its critical 
faculty and yet still maintain the objectivity required in assessing 
political situations without becoming so totally involved in them that 
the critical faculty ceases to be objective? Secondly, how do we as a 
Church in South Africa react in our explosive situation? Could we avoid 
being identified and associated and even involved in left-wing (and 
possibly subversive) politics? The question of political involvement is 
raised by Latin American theologians who admit theology is on one hand a 
critical understanding of history and historical practice but who then go 
on and try to answer a further question, namely, 'what is to be done and 
how can we do it'. Enrique Dussel1 25 criticises the general European 
23. Ibid. 
24. Cf. Joseph Sittler's reaction (Cousins, Op.Cit., p.131ff. Cf. also 
Lewis Ford, Op.Cit. p.134ff. how resurrection follows crucifixion 
in providing the hope for mankind. (We shall see this later in this 
Chapter when we deal with suffering and the Cross of Christ as 
related to love and neighbour.) 
25. See Enrique Dussell's article 'Domination - Liberation: A New Approach' 
in Concilium, Vol.6, No.lO, June 1974. Enrique Dussell is Professor 
of History and Philosophy at the Latin American Pastoral Institute 
which is the branch of CELAM at Quito (Ecuador). He is also 
Professor of Ethics at the University of Cuyo. 
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approach to political theology because it restricts the voice of criticism. 
From the European perspective international, imperialist injustice passes 
unnoticed, whereas eschatological (undiscriminating) protest must reach 
out to cover the whole of human kind without discrimination. He rightly 
claims that some theologians (e.g. Metz and Bloch) are limited by the 
theology of hope which has failed to overcome dialectic and ontology 
(presumably at the expense of political action) and so the future is still 
seen as a development of the self. Theology of hope beccmes a professional 
ethic instead of the subversive movement opposing the closed system which 
knows it has to initiate an historical liberation as the sign of the coming 
Kingdom. In the same issue of Concilium, Claude Geffre suggests that: 
Latin American Theology deliberately sets out to 
be a ccmmitted theology, both militant and even 
partisan. It cannot remain neutral in regard 
to left or right positions. 26 
European theologians who thus remain neutral on the basis of political 
relativity and the absoluteness of Christianity offer an ideological 
justification for the West's capitalist system. 
Although Geffre admits German political theology does insist on the 
historical responsibility of the Church as a court of judgment for society 
as a who Ie, it: 
... nevertheless remains an abstract and reformist 
theology which refuses to pronounce on the 
alternatives of socialism or capitalism on the 
pretext that the eschatological absolute 27 
relativizes any practical theological option. 
So in the light of the Church in South Africa and also political theologies, 
one has to ask whether our theological effort is radical enough to affect 
the evil of apartheid. At the mcment our theology is theoretical. 
The dangers of theoretical approaches to the world's problems are an 
invitation to the avoidance of action to solve them by working at the 
theoretical level alone. Also the danger which Metz sees in the 
privatizing of the faith whilst being applicable to Europe neverthele·ss 
26. See Claude Geffre's editorial opinion, 'A Prophetic Theo logy', 
Concilium, Ibid. Claude Geffre is Professor of Fundamental Theology 
at the Institut Catholique in Paris. 
27. Concilium, Op .Cit. 
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lays itself open to criticism from South America, where the faith in certain 
situations is anything but privati sed, but which plays an important role 
in supporting the established order. Political theology must avoid the 
pitfalls of being applicable to (relatively comfortable) situations alone. 
At this juncture we must take a bird's eye view on the way in which the 
Church has in the memory of suffering neglected the role of the Cross of 
Chris t and made it insignificant. The Cross of Christ in the struggle of 
black people for new humanity has become the sign of victory in the 
struggle and also the hope of the birth of a new nation. The joy of it 
all is the loneliness of Christ at the peak of His drama: He had no man 
either in Ge thsemane or on the Cross. In Gethsemane His disciples all 
fell asleep. On Calvary all had abandoned Him. So in the struggle 
especially in our l oneliness we are with Him and He with us. He wi 11 
neve r fall asleep and likewise He will never forsake us. 
is right when he sings: 
So the Psalmist 
He will not let your foot be moved, 
he who keeps you will not slumber. 
Beho ld, he who keeps Israel 
will neither slumber nor sleep. 
(Psalm 121:3-4 RSV) 
He will continue to give black people the victory and joy in carrying 
the Cross. This joy is the foretaste of our resurrection. Like Jesus 
black theology has to announce to its hearers the significance of the power 
and the ability to carry the Gross for continual renewal in the quest for 
new humanity. St Maximus the Confessor is repoted to have said, "all 
the realities which we perceive with the senses demand the cross" . The 
Cross has special s i gnificance in the suffering of a nation . It creates 
obligation , relationships, and responsibilities. 
reminds us about, 
The Cross tells and 
Our r esponsibility towards those who are near to us 
from the weight of a particularly heavy and painful 
c ross on account of the fragility of their life which 
is exposed to a mult itude of ills, a multitude of 
difficulties which arise from the conditions of this 
world in its present state . Parents suffer intensely 
and very frequently because of the ills and difficulties 
of their children; they fear for their life, for 
their failure, for their sufferings. Therefore the 
life of parents becomes a life of continual concern, 
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and the cross of the children is their cross. 
Our cross becomes heavier with the weight of the 
cross of those with wham we came in contact, for we 
share responsibility for the life of our children, 
our relatives, our friends, and even of all men 
with whom, in one way and another, we are in touch. 
We bear responsibility for all that can threaten 
the life of those for whom we have care, and we have 
the obligation, so far as we can, of smoothing their 
difficulties and helping their lives. Thus we can 
reveal and strengthen our love for them and their 
love for us; thus we can develop the seeds of a 
future life in strengthening our and their spiritual 
existence. In this responsibility towards our 
neighbour we live more intensely our responsibility 
towards God. Christ has shown this meaning of his 
cross, he who had pity on those who were suffering, 
and wept for those who were dead. 28 
It is significant to note that in the struggle for human survival all our 
efforts in trying to do good work are almost always accompanied by 
suffering and, also by virtue of the Cross we are carrying and that to 
avoid the suffering involved would mean in general to renounce the struggle 
and the effort to do what is good. This would mean that in the absence 
of the Cross the struggle would not be sanctified. Secondly, without it 
the effort will neither grow nor strengthen Our spiritual life and "To 
avoid the weight of the cross is to avoid our responsibility towards our 
brethren and our neighbour before God." (Staniloae). 
Only by the Cross can we remain in submission to God and in true love 
towards our neighbours ... by seeking to avoid the Cross •.• consequently, 
we do not discover either the depth of the greatness of the potential 
forces and power·s of the world as a gift of God if we try to live without 
the Cross. The way of the Cross is the only way which carries creation 
towards the true heights for which it Has made. 
which we understand of the Cross of Christ. 29 
This is the signification 
The problem with us Christians in South Africa seems to be this: we do 
not seem to find ourselves in the situation of Christ, namely, a situation 
of total purity; the ability through constant prayer of having the unique 
capacity and the determination of carrying the Cross of Christ without 
28. Staniloae, D. The Victory of the Cross, S.L.G. Press, Oxford, 1976, 
pp .6-7. Father Dumitru Staniloae is Professor of Dogmatic Theology 
in the Theological Institute of Bucharest. He is also the editor of 
the Romanian version of the Philokalia. 
29. Ibid., p.8. 
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having an emblem of cardinal sin. Our daily lives are mingled with a 
stain of impurity whereas the Cross comes to us in great part because 
of our fault. This impedes the r esponsibility with which we fight for 
the oppressed. As individual Christians in South Africa we have not fully 
lived our daily lives in ful l dialogue with the Blessed Trinity, thus 
refusing the role of a responsible partner in the dialogue of relationship 
with the Creator , and by so doing we no longer acknowledge the Creator as 
h h dd d h · 30 t e one W 0 a resses us to stewar 5 ~p. 
Stewardship requires truth and decision viewed from the Christian faith. 
Chr i stian faith is the decision in which the laos, the people of God have 
freedom to be publicly responsible for their undiluted trust to their God. 
They have to learn to humble themselves before the Revealed Word of God 
(Barth) • Their knowledge must be the knowledge of truth; truth is the 
ingredient of the 1 anguage of the Church (Barth). Therefore, it is 
obviously the time for all suppressed black people to address each other 
in and with the truth about who and what brought them to the condition of 
deprivation against which they struggle today . We are indeed, living at a 
time in history where in human relations the sacred truth of God is very 
hard to come by, because most of us are deceived (Staniloae). 
Therefore on the basis of the experience of suffering and the duty of 
the Cross it is time for us in South Africa to speak the truth that the 
racist faith must at all cos t find its life through the use of political, 
military, economic, and cultural institutions. It is white people who 
control the political, military , economic and cultural institutions. 
Black people do not (Kelsey). The nation ought to realize that: 
30. Ibid. 
We have entered on a period in which the feeling for 
law is hopeless l y bereft of force of soul, and of 
sense of moral obligation. It is a period of 
lawlessness. Parliaments produce with easy 
readiness statutes which contradict the idea of 
law. States dea l arbitrarily with their subjects 
without regard to the maintenance of any feeling 
for law ... No respect is shown for their natural 
right to a fatherland, or freedom, or dwelling-
place, or property, or industry, or food, or 
anything else. Belief in law is to-day an utter 
ruin. 31 
31. Schweitzer, A. Civilization and EthicS, Adam & Charles Black, 
London, 1949, p.XXI. 
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Black South Africans are neither mute nor reflexive. They will no longer 
allow either their political destiny or their theological self-definition 
to came from alien sources. With the rise of black consciousness, the 
days were gone forever (for theologians) when they erect theologies of 
interracial relations and issue pious calls for integration. They 
witnessed in their midst the appearance of a vigorous, confident movement 
of black South Africans fully capable of speaking for themselves, bu t 
still eager to send a helping hand to their white brothers. Many of the 
high-purposed people who now fe lt excluded from the black struggle turned 
anxiously to the external proletariat of the Third World. For the first 
time since 1652 black people gathered together to forge a genuinely black 
theology, a theology of the soil, a theology of conflict, struggle and 
hope. It is the theological eqUivalent of the guerilla using captured 
weapons of the imperialist against him (Alves). It has not been over-
looked that there are dangers involved in making any use of the weapons 
of the oppressor. Sometimes they explode. Sometimes they turn out to 
be the wrong gauge for your ammunition, bu t even on those occasions when 
the weapon fai 1s, it is a valuable experience in the memory of suffering. 
Surely, the experience and the memory of suffering has taught that ideas 
sometimes misfire in our own hands, but this only serves as the sign of 
the inadequacy of the ideas which we have of the situation Or t he necessary 
experience and technique of handling it. 
Any person baptized in the Name of the Father, the Son, and the Holy 
Spirit, sees his Creator as an energy that is in command in order to 
reach a new open future. This becomes more evident when one realizes 
that the God of Abraham, Isaac, and Jacob is ever present in the struggle 
of the oppressed opening up a new future. To accomplish this we need a 
theology of social change i.e. an ultra radical theology that will 
quicken its political and human consequences not to apply a theology of 
rhetoric. Theology must undergo a new birth, death, and resurrection. 
Its trauma must came not just in thought but in praxis, in politics 
and in the struggle of the oppressed to become authors of their history 
rather than its footnotes. 
From the above statement, it follows that up to now b lack people in South 
Africa have been victims of Afrikaner and English dictatorship whose motto 
is to capitalize on soft-mindedness.* No wonder Adolf Hitler could 
Here I am tempted to conclude that 'homelands' in South Africa have 
come about as a result of this softmindedness. 
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employ this softmindedness and say, "By means of shrewd lies unremittingly 
repeated, it is possible to make people believe that heaven is hell - and 
hell heaven ••• The greater the lie, the more readily will it be believed.,,32 
We will have to be on our guard here lest we are also engulfed in a 
sophisticated nazism - black people have to make sure that their minds are 
tough enough and should therefore be aiming at being worthy citizens of a 
city that is bui l t beyond the border of false propaganda. 
Martin Luther King recognized that "The shape of the world today does not 
permit us the luxury of softmindedness. A nation or a civilization that 
continues to produce softminded men and women purchases its own spiritual 
death on an instalment plan ••• we cannot win the respect of white people ••• 
if we are willing to trade the future of our children for our personal 
safety and comfort. Moreover we must learn that passively to accept an 
unjust system is to co-operate with that system, and thereby to become a 
parti c ipant in its evil •.. unborn children will be the recipients of a long 
and desolate night of bitterness, and our chief legacy to them will be a 
never ending reign of chaos ••. the wreckage of nations that failed to 
follow Christ's command. 33 A question may arise here, What must be done? 
Brunner feels (qUite rightly so) that what is to be done is simply to 
render the old truth of the Bible in a way that will be easily understood 
by the ordinary man of today. At the same t i me he warns that wearing a 
Christian disguise is in antagonism to the thought of Scripture. The 
fight with modern thinking is the task supremely of theology; and since it 
is a fight more critical than any other the Chur ch has to wage the 
responsibilities of theology are now perhaps greater than ever before. 
What the Word of God does is to expose the contradiction of human existence 
and the grace to cover it. 
Man is placed in the critical position of having to decide, and such a 
situation, just because it is critical cannot be apprehended by means of 
any single theoretical idea. Theoretical thought seeks the unity of 
system; the Theology of Faith insists on the reality of existential 
decision. Brunner would see the sin of our time as fundamental individualism 
which makes societal life virtually impossible. It is here that the 
32. Quoted by Martin Luther King Jr., in his Strength to Love, Fontana 
Books, London, 1963. Adolf Hitler was born in Austria in 1889. 
He became political dictator of Germany in 1933. After many 
atrocities he committed suicide on April 30, 1945. 
33. Ibid. pp.12 and 14. 
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divine Word of the Christian Church has to come in as a solution to social 
questions of truth. But the Logos has been lost by the Church: to 
regain it is the task not only of living theology but also of the prayer 
of every living Christian. 34 
One of the maladies of the Church of ou r time is her disregard of the fact 
that she has to undergo conversion. This will enable her not only to 
confes s her transgressions and impurity bu t will also be the beginning of 
a new life and thus the beginning of a new commitment t o face the many 
problems of our age. This will al so lead to the rediscovery of her faith 
and thus also of her responsibilities before God and nation. 
So we conclude that the social, economi c , educational, and political 
injustices that make up the memory of suffering will have to be dealt with 
and be eradicated once and for all - thus assuring freedom and equality 
for all. Justice will never prevail in a country with millions of 
suffering people who are nonetheless pillars of the economy of the country. 
The South African slaves" ... wondering at their own discoveries and their 
own might ••• are today troubled and perplexed by the questions about current 
trends in the world about their place and their r ole in the universe, 
about the meaning of individual 
about the destiny of nature and 
diabolical or holy has an end. 
and coll ective endeavour, and finally 
35 
of men. 1I Every journey hcwever 
The end may be sweet and/o r bitter or 
both. Black people of South Africa have travelled a long journey of 
three hundred and twenty-seven years under oppression but are still under 
and are looking forward for the fulfilment of this prophecy: 
The Spirit of the Lord God is upon me, 
because he has anointed me to preach good 
news to the poor. 
He has sent me to proclaim release to the 
captives 
and recover of sight to the blind , 
to set at liberty those who are oppressed, 
to proclaim the acceptable year of the 
Lord. 
(Lk. 4:18-19. Cf . also Is. 61:1 - 2 RSV). 
34. See Brunner, E. The Word and the World , S.C.M. Press, London, 1931 , 
p .126 . 
35. See Vatican Council II: The Conciliar 
Dominican Publications, Dublin, 19 75 , 
and Post 
p.905. 
Conci liar Documents, 
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When a black man has fully understood the meaning and the implication of 
the above passage, he suddenly decides that he can no longer take any 
orders or obey any command whose aim is to retard the feeding of the 
hungry and the liberation of the oppressed. Certain seeds begin to 
germinate in his mind. He may have in mind something like this, "this 
has been going on too long ," "up to this point yes, but beyond it no ," 
"you are 
sh all not 
going too 
,,36 go. 
far," or, again, "there is a limit beyond which you 
This is the affirmati on of a border line or, he may be 
rebelling with a feeling that a certain authority has gone beyond the 
37 limit where he begins to infringe on the rights of others." 
The slave thus demonstrates that he has worthwhile attributes and dignity 
which must not be tampered with. At least up to this pOint he is still 
abandoning himself in awareness but with a purpose. Camus put it this way: 
As a last resort, he is willing to accept the final 
defeat, which is death, rather than be deprived of 
the personal sacrament that he would call, for 
example freedom. Better to die on one's feet than 
to live on one's knees ••• lf he prefers to risk 
death to the negation of the rights that he defends, 
it is because he considers these rights more 
important than himself. Therefore he is acting 
in the name of certain values which are still 
indeterminate but he feels are common to himself 
and to all man .38 
Brunner rightly points out that the decisive point for the understanding of 
man is among other things the understanding of the fundamental freedom 
essential to man. Above all, failure to understand human freedom is 
sin and a rebellion against the very nature that God has created. Once 
man elbninates his God-given responsibilities human existence is bound 
to disappear and its place is taken by oppression of the individual to 
the collective power of the Church. This can only be viewed as the most 
terrible thing that can ever happen; and if it does happen, then, the 
sanctuary itself has been defiled; it has been infected with the demonic. 39 
36. See'The Rebel'by Albert Camus in Revolution and Political Change, by 
Welch & Taintor (Eds.), Duxbury Press, California, 1972, p.212. 
37. Ibid. 
38. Ibid. 
39. See Brunner, E. The Christian Doctrine of Creation and Redemption, 
Vol.II, Lutterworth. Press, London, 1952 , p.12l. 
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In this regard Barth warns that when the Church does not act responsibly 
in matters that affect her flock, then, there is danger that it joins the 
"fellowship of the quiet .,,40 The problem as Bonhoeffer saw it is that 
tiMan has learned to cope with all the questions of importance without 
recourse to God as a working hypothesis .,,41 Grave as these warnings are 
from the lips of people of real authority, they certainly do not mean 
anything to the establishment in South Africa. 
Apartheid has been so 'canonized' by its 'God-fathers and Chief-Architects' 
that it has reached a point where it c ould mistakenly be looked upon as 
an ideology that has outworn many hammers. This is the greatest danger 
of myopia to the extent that they do not, either intentionally or 
unintentionally notice the bold writing on the wall: 
The Moving Finger writes; and having writ, 
Moves on: nor all thy Piety nor Wit 
Shall lure it back to cancel half a line 
Nor all thy tears wash out a word of it. 42 
One may be tempted perhaps into looking at the above statement and conclude 
that it is "the fatalism of the pagan heart", but what we must not lose 
sight of is the fact that any man's time in office ends, and any manls life 
on this earth ends, but the events of history are irreversible. They 
remain an everlasting monument to be studied and pondered upon by future 
generations of man. We may therefore end this section by posing a 
question as to what the policy of separate development cost a black man in 
South Africa in terms of suffering? It would seem that "In terms of 
human suffering it has cost whites virtually nothing, except t he support 
a f the war 1 d community. It has, and continues to cost blacks a great deal. 
Whites stand to gain most, even though they will lose some territory 
presently under their control, but blacks, who are suffering the most for 
the sake of the policy, stand to gain far less than whites. The history 
of the implementation of separate development is full of human tragedy 
and pain. It has required legislation and action which no amount of 
40. Barth, K. Dogmatics in Outline, S .C . M. Press Ltd., London, 1966, 
p .31. 
41. Bonhoeffer, D. Letter s fran Prison, English Translation, S.C .M. 
Press, London, 1953, p.195. 
42. The words of Ornar Kyayyam quoted from Jamal, H.A. From the Dead 
Level: Malcolm X and Me, A Warner Carnrnunications Co. , New York, 
1973, p.235. 
43 
Chri sti an casuistry can condone." 
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At this juncture, it becomes 
necessary, therefore, that we look into the theological understanding of 
the problem of suffering. 
THEOLOGICAL UNDERSTANDING OF SUFFERING 
The reality of suffering challenges the affirmation that God is liberating 
the oppressed from human cap tivity. If God is unlimited both in power 
and in goodness , as the Christian faith claims, '''hy does he no t destroy 
the powers of evil through the establishment of divine righteousness? 
If God is the One who liberated Israel from the Egyptian slavery , who 
appeared in Jesus as the healer of the sick and the helper of the poor, 
and who is present today as the Holy Spirit of liberation, then why are 
the black people still living in wretched conditions without the economic 
and political power to determine their historical destiny? Why does the 
Holy One of Israel permit white people to opp ress helpless black people 
when the Scripture says God came in Jesus Christ to set the captives free. 
The persistence of suffering seems to require us to deny either God's 
perfect goodness or his unlimited power. According to which view is 
adopted, God is either unwilling or unable to deliver the oppressed 
44 
from injustice . 
In our attempt in answering the above questions, it would appear right 
and fitting that we appeal to Scripture and ask a further question, "How 
does Scripture reconcile the suffering of the innocent and weak with its 
claim that "the Lord is a man of war" (Exod.1S:3 RSV) who "delivers (the 
poor) in the day of trouble" and "protects him and keeps him alive" 
(Ps. 41:1-2 RSV)?4S Here we readily note that an examination of the 
Old Testament Scriptures relate a story of the faith of Israel that 
illustrates a Go d who is faithful enough to liberate the lowly and the 
despised from the mighty and powerful rulers of the world. If this is 
true, why then, did he not intervene and liberate the black man from the 
yoke of opp ression? Indeed, "Why did the God of the Oppressed permit the 
innocent to suffer?1I46 In carving our answer to the problem of suffering, 
43. De Gruchy, J.W. The Church Struggle in South Africa, David Philip, 
Cape Town, 1979, p.79. 
44. Cone, Op.Cit., p.163. 
45. Ibid. p.164. 
46. Ibid. 
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we shall have to agree with J8ffies Cone that these are not theoretical 
questions prompted by an intellectual concern about the content of divine 
justice but rather practical questions arising out of the struggle of faith 
with negative dimensions of human experience. And, whatever else may be 
said about biblical faith, it did not affirm divine revelation in lieu of 
facing the reality of human suffering. Indeed, it was not the mere 
presence of suffering that troubled Israel's faith. "The problem in 
Scripture is why it afflicts some and not others. The problem is not 
the fact of suffering but its distribution. Why do the wicked prosper, 
while those who try to keep faith with God suffer?,,47 Cone suggests that 
one of the simplest and most cammon responses to this problem was the 
suggestion that suffering was distributed in exact proportion to the sins 
corrnnitted. This formula, he holds, was applied both to the community 
in general and to the individual in particular. Suffering therefore was 
understood as the just punishment of God i nflicted On those who had 
disobeyed his will. This view is directly related to the covenant 
experience at Sinai wherein Israel agreed to obey Yahweh's law and to 
live according to his holy ways.48 It is true that there were many cases 
of disobedience of the divine command among the Israelites and Yahweh did 
no t always administer punishment according to transgressions committed. 
Of course, what could be said is that t he fact that Yahweh did not 
accordingly at times could be attributed to His divine justice and 
punish 
49 
grace. 
But the grace and the divine justice of Yahweh did not mean the diminishing 
of Obedience, righteousness and the fear of the Lord our God. 
clearly stated by Isaiah and the Book of Proverbs: 
Tell the righteous that it shall be well with them, 
for they shall eat the fruit of their deeds. 
Woe to the wicked~ It shall be ill with them, 
for what his hands have done shall be done to him. 
(Is. 3:10-11 RSV) 
And the Book of Proverbs put it thus: 
The fear of the Lord prolongs life, 
but the years of the wicked shall be short. 
This is 
(Proverbs 10:27 RSV) 
47. Ibid. p.165. 
48. Ibid. 
49. Ibid. 
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We may now have a look at Second Isaiah especially the notion that 
sUffering can be redemptive. In connection with this we face two 
suffers for others? (2) What makes questions, namely, 
Israel's suffering 
(1) Why Israel 
50 
redemptive? The answer to our first question would 
seem to lie in the meaning of divine elec tion. To be chosen by Yahweh 
service, and thus responsibili ty to participate in His will to establish 
justice in the world. To share in Yahweh's inauguration of divine 
righteousness involves the willingness to suffer in the struggle for 
freedan . Election therefore is not a privilege status that is given to 
favorite peep leo It is a call to serve, to suffer with God in the divine 
realization of justice in the world. And Yahweh's justice is not only 
for Israel but for all who hurt and inflict hurt in the world. For the 
oppressed , justice is the rescue fran hurt; and for the oppress ors it is 
the removal of the power to hurt othe rs 
-
even agains t their wi 11 
-
so 
that justice can be realized for all. 51 Secondly, we have to accept the 
fact that there can be no divine election without the call to suffer for 
. . 52 J us t~ ce. In carving an answer, therefore, to our second question on 
the role of Israel in the process of redemption, we again note wi th Cone 
that Israel's suffering is redemptive, because she is suffering with and 
fo r her Lord who is always identified with the litt le ones in agony. 
Therefore, it is God who makes human suffering redernptive~ For Yahweh 
takes upon himself the pain of t he widow and orphans and transforms slavery 
. 53 
i nto freedom. This is what a later Isaiah meant when he said: 
In all their affliction he was afflicted •••• 
In his love and in his pity he redeemed them; 
he lifted them up and carried them all the days of old. 
(Is . 63:9) RSV) 
As Yahweh's Suffering Servant, Israel becomes God's visible presence in 
the '.orld, enduring suffering for the freedan of humanity. Her suffering 
is redemptive because Yahweh is present with her, bearing the pain of sin 
54 
so that liberation will become a reality among all people. 
50. Ibid. p .l 72. 
51. Ibid. 
52 . Ibid. 
53. Ibid. pp.172-173. 
54. Ibid. 
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We note at this juncture that yet another theological question arises , 
namely, Wha t does Jesus' acceptance of the role of the Suffering Servant 
55 
of the Lord have to do with human suffering? Cone feels that the 
answer to this question is the crux of the biblical view of suffering. 
He goes On : The approach to suffering is not derived from the philosophical 
definition of the problem of evi l (If God is all-empowered and all-loving, 
why is there evil?), although the philosophical statement of the problem 
is relevant to the Bible , since philosophy emerges out of the cult ure to 
which the Gospel seeks to speak. The weight of the biblical view of 
s uffering is not the origin of evi l but on what God in Christ has done 
about evil. According to the New Testament, God became human in Jesus 
Chr ist, and defeated decisively the power of sin, death, and Satan , 
thereby bes t owing upon us the freedom to struggle against suffering that 
des troys humanity. This is the meaning of Jesus' li fe , death and 
resurrection. During 
in Israel's place, and 
J esus' life, God became the Suffering Servant 
thus took upon the divine-self human pain. 56 
It is rather unfortunate that many exponents of theology in the Western 
world and indeed their disciples in our land, do not pay sufficient 
attention to the problem of suffering. Indeed, they said very little 
that can be used in the black suffering. Perhaps one of the reasons may 
be that they have for a long time been spectat ors and many times participants 
57 in causing suffering to black people. In the black communi ty it is 
necessary to keep in mind the social and political existence from which 
black thinking has emerged . Black religious thought represents the 
theologica l response of an Afr i can people to their suffering. 58 But we 
must readily admit the sin that sometimes engulfs those black people ·.ho 
through severe suffering have been driven to despair, in that they easily 
question the being and activene ss of God in their suffering . 
This is nowhere more evident than in Du Bois' ITA Litany in At Lanta ll • 
This is how he illustrates t he despair in b lack suffering : 
55. Ibid. p.174. 
56 . Ibid. Cf . also John 1:14 (RSV). 
57. Ibid. pp.181-83. 
58 . Ibid. p.184. 
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... 0 Silent God, though Whose voice afar in mist 
and mystery hath left our ears an-hungered in 
these fearful days - Bewildered we are ••. mad with 
madness of a mobbed and mocked and murdered people; 
straining at the armposts of Thy Throne, we raise 
our shackled hands and charge Thee, God, by the 
bones of our stolen fathers, by the tears of our 
dead mothers , by the blood of Thy crucified 
Christ: What meaneth this ? Tell us the Plan; 
give us the Sign\ 
Sit no longer blind, Lord God , deaf to ou r 
prayer and dumb to our dumb suffering. Surely 
Thou too art not white, 0 Lord, a pale, 
bloodless, heartless thing?59 
This is the prayer of an afflicted soul, afflicted by suffering (in the 
journey through life) within the borders of this world. Such a prayer 
is constantly found on the lips of black Christians in our land and arouse 
(by its very nature and message) memories of suffering. Indeed, the 
content of such a devastating prayer is the "remembrance of suffering!! 
and in order to understand such an affliction or suffering, apparently 
one must, in his lifetime, at least for a moment, put himself in their 
60 
shoes. J ohn Hick, writing in the context of suffering, expressed the 
manory of the suffering as follows, "Anguish is a quality of experience 
whose nature could not be communicated by description to someone who had 
never undergone it ... by suffering we mean that state of mind in which we 
wish violently or obsessively that our situation were otherwise. Such a 
state of mind involves memory and anticipation, the capac ity to imagine 
alternatives, and (in man) a moral conscience . For the characteri 5 ti c 
elements of human suffering are such, relatively comp l ex and high-l evel 
modes of consciousness as regret and remorse; anxiety and despair; 
guilt, shame, and anbarrassment; the loss of someone loved ... the sense 
of rejection, frustrated wishes, and of failure. These all differ f rom 
physical pain in that they refer beyond the present moment. 
To be miserable is to be aware of a larger context of exi stence than 
one 's immediate physical sensations, and to be 
wish that this wide r situation wer e othe r than 
pain and anguish of the "memory of suffering" . 
59 . Cit ed from Cone, Ibid. pp .1 85 - 86 . 
overcome by 
"t" ,,61 1 15. 
the anguished 
Such is the 
60. See Dorothee Soelle, Suffering, translated into English by Everett 
R. Kalin, Darton, Longman & Todd, London, 1975 , p.171. 
61. Hick, J. Evil and the God of Love, MacMi 11 an , London, 1966, pp. 354 
and 356. 
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In conclusion, we in South Africa can chang e conditions of suffering 
under which blacks live. We can gradually be at back and abolish the 
suffering that still today is produced for the profit of a day. But 
on all these paths we came up against boundaries that cannot be crossed. 
Death is not the only such barrier. There are also brutalization and 
insensitivity, mutilation and injury that no longer can be reversed and, 
part of this brutalization is the viola~ion of human liberty to which we · 
are going to turn in the next chapter. It suffices to say that' the 
only way these boundaries can be crossed is by sharing the pain of the 
sufferers 
rejection 
with them, 
62 louder. 
not leaving them alone and making their cry of 
62. Op.Cit., p.l78. On the problem and the understanding of suffering, 
compare Dumitru Staniloae, Op.Cit. Compare also Alan Boesak, 
Farewell to Innocence: A Social-Ethical Study of Black Theology and 
Black Power, Raven Press, Johannesburg, 1977, p.76 . 
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CHAPTER TWO 
THE VIOLATION OF HUMAN LIBERTY 
1 The Internal Security Act No . 79 of 1976 (previously known as Communism 
Act No.44 of 1950) is the subject of our inquiry. Of special significance 
here is the anguish of the "prisoners of conscience" who ar e held behind 
chambers of torture, solitary confinement, house arrest, detention or 
banned . Underlying our inquiry is the examination of torture of detainees, 
the effects and the implications of the Act both to its victims and 
their famili es , friends, and associates. We shall also establish that 
in our judicial system we have deliberately undermined justice and the 
Rule of Law in favour of party rhetoric at the expense of fundamental 
issues that affect our life. We seem to have failed to "4 .. recognise 
that the proper basis of our security is in good administration rather 
• 
than in the fe ar of legal penalties. A . . d' h . ,,2 5 It 15, we 0 Just t e OppOSite ... 
We have also f ailed to recognise the obvious that "For those who make wise 
decisions are more formidable to their enemies than those who rush madly 
into strong action .. 113 Mathews" and Albino+ rightly see this dictum of 
Diodotus as having a special rel evance and significance in the security 
legislation of the Republic of South Africa. Needless to say that woven 
1. Without giving at t his s tag e the text of the Act, it is important to 
note that since the enactment of the Act in 19 50 , a to tal of 1,358 
people have been subjected to banning orders. Of this t otal, 367 
have lef t the country. We should take into considerat ion the fact 
that these statistics exclude 1979 and the current year. 
2. For this quotation see the speech of Diodotus in Thucydides, The 
Pelopennesian War, (Penguin ed.), p.189. 
3. Ibid. p . 190. 
;, Mat hews, A.S. is Professor of Law at Nat al University , Durban, South 
Africa. He is one of the leading authorities on the South African 
Legal and Judicial sys tems. 
+ Albino, R.C. is Professor of Psychology at Natal University, Durban, 
South Africa. For a further reading of the Security Legislation, 
see Mathews and Albino, 'The Permanence of the Temporary - An 
Examination of the 90- and 180Day Detention Laws' , in the South 
African Law J ournal, Vol. LXXXIII, 1966, p.16ff. Cf. alS;;--
Mathews, A.S. Law, Orde r and Liberty in South Africa, Juta & Company, 
Ltd., Cape Town, 1971; (2) Dugard , J. Human Rights and the South 
African Legal Order, Princeton University Press, Princeton, New 
Jersey, 1978. John Dugard is the Advocate of the Supreme Court of 
South Africa and Professor of Law in the University of the Witwatersrand, 
Johannesburg, South Africa. 
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in the whole structure of the apartheid system is the violation of the 
4 
"Universal Declaration of Human Rights" of the family of the United 
Nations Organization. This we shall discuss later in the chapter. 
1. DEFINITION OF TERMS: 
It is stated in the Government Gazette that the definition of the Internal 
Security Act remains the same in content as 
Parliament in 1950, unless otherwise changed 
promu 19ated by 
5 
or amended. 
the Act of 
The Ifauthorised 
officer" for the discharge of the banning or restriction order, according 
to the Act "means any person designated as such under sub-section (1) 
of section seven, and includes any person acting under his written 
authori ty .11 6 
1 .1 COMMUNISM 
Because of its amoeba-like nature, it is important or even desirable to 
place before the reader the full text of the Act so that he may ;\ave it 
before him while considering the arguments and propositions here advanced. 
According to the Act, "ccmmunism lt means the doctrine of Marxian socialism 
as expounded by Lenin or Trotsky, the Third Communist International (the 
Comintern) or the Communist Information Bureau (the Cominform) or any 
4. For the reading of the history and content of the "Universal Declaration 
of Human Rights" see These Rights and Freedoms, by the United Nations, 
United Nations publications, Sales Number: 1950.1.6., First Edition, 
July 1950. This document describes (among other things) what it 
believes to be the achievement in the field of human rights and 
fundamental freedoms during the first four years of the formation of 
the United Nations Organization. But what we must keep in mind is 
the fact that it is almost thirty-two years since the signing oE 
the "Universal Declaration" and a lot of literature, conferences, 
and symposiums (on the subject) have already taken place and 
publication. It is also important to note that there is a loud cry 
against the universal violation of human rights. Therefore, what 
is unique about this document is not its achievement in the implementation 
of the ITDeclaration" but a full account of man's struggle for the 
rights to be human. It dates the foundation upon which the U.N. 
Bill of Rights is based, from the time of Hammurabi to the time of 
Jesus and down to our own age. The document takes into account that 
modern concepts of human rights and fundamental freedoms have 
taken new shape which has brought with it new and urgent demand? for 
democratic societies in the world. 
5. For the amendment of the Act see Government Gazette No.5159, 16 June 
1976. 
6. See the Statutes of the Republic of South Africa - Criminal Law and 
Procedure, Internal Security Act, No.44 of 1950 , Vol. 8, p.73. 
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related form of that doctrine expounded or advocated in the Republic for 
the promotion of the fundamental principles of that doctrine and includes, 
in particular, any doctrine or scheme -
(a) which aims at the establishment of a despotic 
system of government based on the dictatorship 
of the proletariat under which one political 
organization only is recognized and all other 
political organizations are suppressed or 
eliminated; or 
(b) which aims at bringing about any political, 
industrial, social or economic change within 
the Republic by the promotion of disturbance 
or disorder, by unlawful acts or omissions or 
by the threat of such acts or omissions or by 
means which include the promotion of disturbance 
or disorder, or such acts or omissions or 
threat; or 
(c) which aims at bringing about any political, 
industrial, social or economic change within 
the Republic in accordance with the directions 
or under the guidance of or in co-operation 
with foreign or international institution whose 
purpose (professed or otherwise) is to promote 
the establishment within the Republic of any 
political, industrial, social or economic system 
identical with or similar to any system in 
operation in any country which has adopted a 
system of government such as is describe d in 
paragraph (a); or 
(d) which aims at the encouragement of feelings or 
hostility between the European and non-European 
races of the R, ? ublic the consequences of which 
are calculated to f urther the achievement of any 
object referred to in paragraph (a) or (b).7 
The Act further elaborates that the term communist is a person who professes 
or has at any time before the commencement of the Act professed to be a 
7. See Government Gazette, Op.Cit. The Act ',.,as amended in order to make 
provision allong other things IIfar the detention of certain witnesses; 
to amend the Public Safety Act, 1953, so as to exten d the power to 
make regulations; to amend the Criminal Procedure Act, 1955, in 
regard to the release of arrested person on bailor otherwise, and 
the detention of witnesses; to apply the Riotous Assemblies Act, 
1956, to the territory of South West Africa; and to amend the 
Terrorism Act, 1967, so as to delete the provisions as to the release 
on bailor otherwise of any person detained in custody on a charge of 
having committed an offence under that Act; and to provide for 
matters connected therewith" (Ibid). 
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communist or who, after having been given a reasonable opportunity of 
making such representations as he may consider necessary, is deemed by 
the State President or in the case of an inhabitant of the territory of 
South West Africa to be a communist on the ground that he is advocating, 
advising, defending or encouraging or has at any time before or after the 
commencement of this Act, whether within or outside the Republic, 
advocated, advised, defended or encouraged the establishment of any of 
the objects of communism or any act or omission which is calculated to 
further the achievement of any such object, or that he has at any time 
before or after the c ommencement of this Act been a member or active supporter 
of any organization outside the Republic which professed by its ideology 
or otherwise, to be an organization for propagating the principles or 
promoting the spread of communism, or whose purpose was to propagate the 
principles or to promote the spread of communism, or which engaged in 
activities which were calculated to further the achievement of any of 
the objects of communism. 8 
1 .1 .2 DOCUMENr 
By "document" is meant in this context "any book, pamphlet, record, list, 
placard, poster, drawing, photograph or picture.,,9 
1.1.3 GATHERING 
By "gathering" is meant "any gathering, concourse, or procession in, 
through or along any place, of any number of pers ons having except in 
the case of any gathering contemplated in sub-paragraph (ii) of 
paragraph (e) of sub-section five Or paragraph (b) of sub-section (1) 
Or (3) of section nine, a common purpose, whether such purpose be lawful 
10 
or unlawful." 
Banning people in South Africa has become a rule rather than the exception. 
Who does the banning and to wham and for what reasons? In answer to 
8. I bid . 
9. Ibi d. 
10 . For proceedings of the debate on the amendment of the 'Bi 11" see 
Hansard, Vol. 62, Cols. 5841, 2R; 6304,6429, 6504, 6641, C; 
6714,6835,3R; 6974, Sen.Am., 7841. 
JO 
these questions we note that it is the Minister of Justice (through an 
authority from Parliament) who bans people, because being free from the 
shackles of 
security of 
rest.rictions 
11 the State. 
they automatically become a danger to the 
A sad thing about a banning order is that it 
cannot be contested or challenged in any court of law in the land. This 
is so because (1) a banning order, although a process technically according 
12 
to law, is beyond legal challenge. Secondly, the Minister and those 
who discharge the order are beyond the court of law or parliament. 1J In 
other words, they are not answerable to anyone. They are law unto themselves. 
This, however, is not surprising because in our country to show a highly 
developed conscience puts you into conflict with the establishment. To 
resent the maltreatment of your fellowmen either by writing, talking or 
silent protest is a crime punishable by law. At stake here is a ri gh t 
or an ability to disagree .14 I t would appear that in South Africa the 
15 goverrnnent of the day is eternal and that justice is temporary. What 
is more about a banning order is that society is the loser. B anni ng order 5 
tend to intimidate people. We are all diminished by the silencing of a 
16 person. What does a banning order l ook like and who appends his 
signature of aut.hority on it? A banning order is a document of a 
11. See article by Alan Paton 'Peter Brown-Rebanned' in Reality: A 
Journal of Liberal and Radical Opinion, Vol.l, No.4, September 
1969, p.ll. 
12. Ibid. 
13. Ibid. 
14. Quoted from an article by David van Vuuren, 'Banning' in Reality, 
Vol. 11, No . 5 , September 1979. 
15. It is obvious that in our case t he government in South Africa is an 
aggressor. Its laws know no justice and digni ty befi tting a black 
person. The words of Justice Brandeis of the Supreme Court 
of the United States have sane relevance here: "Government is the 
potent, the omnipresent teacher. For good or ill, it teaches the 
who le people by its exanple .•. If the government becomes a law-
breaker, it breeds contempt. for law; it invites every man to become 
a law unto himself; it invites anarchy. To d~clare that in the 
administration of the criminal law the end justifies the means ... 
would bring terrible retribution.1I 
16. See article by Co lin Gardiner, 'Some Implications of ..• Bannings' 
in Reality, Vol. 7, No.1, March 1974, p.6. 
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variable number of pages, stapled in the top left corner. The specifics 
of name and special conditions and possible exceptions to its various 
cl auses, are typed in. It has an embossed seal of the Minister of 
Justice in the bottom left corner of each page and his signature and 
17 the date on the last. Perhaps it would be of interest to the reader 
to see a specimen of a banning order: 
Whereas I, JAMES THOMAS KRUGER, Minister of Justice, 
am satisfied that you engage in activities, which 
endanger, or are calculated to endanger the maintanance 
of public order, I hereby in terms of section 9(1) of 
the Internal Security Act, 1950, prohibit you •.. from 
attending ••. any social gathering, that is to say, any 
gathering at which the persons present also have social 
intercourse, with one another •.. l hereby, in terms of 
Section 10(1)(a) of the Internal Security Act 1950, 
prohibit you fram ... absenting yourself fram the 
magisterial district of .•. being within •.. any place or 
area which constitutes the premises of any public or 
private university, university college, college, 
school or other education institution ... performing 
any of the following act"s ... preparing, compiling, 
printing, publishing, qisseminating or transmitting 
in any manner whatsoever, any document, (which shall 
include any book, pamphlet, record, list, placards, 
poster, drawing, photograph) picture ... givi ng 
educational instruction in any manner or form to 
any person other than a person of whom you are a 
parent ... communicating in any manner whatsoever with 
any person whose name appears on any list in the 
custody of the officer referred t~8in Section 8 of 
the Internal Security Act 1950 ••. 
As the banning order stands it becames absolutely vital that the public 
understands the precise nature of the assault on the liberty of society, 
the individual member of socie ty and the methods by which it is carried 
19 
out. But before we go any further in our analysis of a banning order, 
we must note that for the banned person the question is whether to take 
the order seriously and became his own policeman, and so opting for a 
state of pennanent conflict with his inner conscience which inevitably 
must lead to a serious distortion of his personality, or live in continuous 
. 1 1" " h d 20 I " h h emot~ona revo ut~on aga~nst t e or er. t ~s, .owever, true t at 
for a banned person to keep normality means accepting that you are a.lways 
17. See van Vuuren, Op.Cit. 
18. For this specimen of a banning order see van Vuuren, Op.Cit. No 
one has a right to keep his copy of the banning order. The officers 
who discharge it only give the victim time to read its contents and 
to append his / her signature on it and then hand it back to them on 
the spot. 
19. See Mathews, Law, Order and Liberty, Op.Cit., p.76. 
20. See van Vuuren, Op.Cit. 
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being watched, a car perhaps casually parked outside your house, someone 
driving at a not too discreet distance behind you, an unannounced visit 
at any time of day or night, to look through your house, your papers, 
your books, to take some away for examination for this or that, "just a 
routine check ll , interference with your mail, eavesdropping on the telephone 
and the like. 
happenings. 
they please. 
But these are petty annoyances. There are more serious 
You can be taken away and held incommunicado for as long as 
21 Some never return except as a corpse. 
One can only gain the insight into the implication of the banning order 
by examining (among other things) the content or provision of the order. 
Banning has a drastic effect not only on the restricted silenced people 
but also on their families, friends, and associates. They, too, are 
being harrassed by the security forces. This is also true of 
organiz ations. Because the banning of a person who has been active in 
an organization necessitates the readjustment of its programmes and in 
some cases the reshuffling of its staff. At times elections become 
inevitably necessary. The evidence of this is the South African Congress 
of Trade Unions, commonly referred to as SACTU, and yet this Union was 
never banned Dr declared unlawful. Banning orders affect greatly the 
articulate black leadership in that when a black leader emerges as a 
21. Ibid. Death of "prisoners of conscience" has beccme a coonnon 
occurrence in the Justice and Prison Department of the South African 
Republic. The Church in this land is deeply concerned about this 
rather unfortunate cammon practice. In the 1979 Provincial 
Synod the Church of the Province of South Africa passed the following 
resolution: "That this synod a1,are of the deaths of several 
detained people, and also aware of the profoundly distressing 
allegations of torture of people detained by the security police, 
and knowing that some members of our church are employed by the 
security police ei ther as officers or as informers in the 
Republic of South Africa, asks such members respectfully if 
they hold any office in our chur ch , to consider their witness 
before our Lord, Jesus Christ, and ask church vestries to exercise 
great care in the election of chur ch officers". (Eastern Province 
Herald, Saturday February 9, 1980. 
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spokesman he is s u dden ly silenced or detai ned . 22 Banni ng or ders are 
served on a person by members of the security force. These orders vary 
from individual to individual. Therefore, the specimen above is one 
among many. Some would fo rbid recipients from att end i ng political 
gatherings wh i le some would prohibit an attendance at any kind or type of 
gathering . Social gat heri ng inclusive i.e. gatherings at which more than 
one person is present 
person wil l in future 
for social intercour se. It would seem that a banned 
23 be unable to meet even one person. 
22. See 'The Silenced' being a Report compiled by the Research Department 
of the Sou th African Institute of Race Relations , South Africa in 
1978. Cf . also yesterday's banning orders ser ved on some of the 
members of the Port Elizabeth Black Cul tural Organi zation, Pebco. 
For further readi ng on these bannings see the Eas t ern Province Herald, 
Februar y 28, 1980; Daily Dispatch, February 28, 1980. In addition 
to the above , we note that the very amendment of the Internal 
Secur ity Act met with disapproval from certain personalities: the 
Roman Catholi c Bishop of Port Elizabeth, J.P. Murphy described the 
measur e as "disregarding ev~ry semblanc e of justice ll • He wen t on, 
"Even as I speak something s imilar is taking place. Men and women 
are being detained without trial, not even allowed to communicate 
with their families or enjoy the ordinary norms of justice." (See 
Eastern Province Herald, June 7, 1976; The Student Representati ve 
Council of Rhodes University issued the following statement : the 
measur e I'is condemned because it accords arbitr ary powers t o the 
Minister of Justice , poses a danger to the opponents of the Governmen t 
and if passed will destr oy any remaining civil liberty." (See 
Eas t ern Province Herald, J une 5, 1976; The Edi t orial Opinion of 
the Daily Dispatch, June 9, 1976 reads as follow s: "What it does 
mean is that we in South Africa have entered more dangerous times, 
and that the danger comes not only from external and internal threats 
but from the Gove rnment itself - because this new development is 
evidence of fear by the Government that it cannot maintain con tr ol 
with exis ting legislation .. " 
23. One deduces this from the case of Sheila Weinber g ci t ed by Ensor 
and Moroney in their Report 'The Silenced': Sheila was detained 
in 1964 while a student and served a sen t ence in 1965 for allegedly 
par ticipating in the active activities of the banned ANC. She 
worked as a secretary for Human Rights Committee. In 1976 Sheila 
was served with a banning order and was placed under 'House Arrest'. 
In April 1977 she was char ged with Jenny Curtis of contravening 
her banning orders . This arose from her having lunch in a house 
in which Jenny Curti s lived in which she was allegedly communicating 
with Jenny. This she denied . The trial was postponed for 
further evidence to be heard at a l ater date . During this 
adjournment she fled the country. Subsequently the cou rt ruled 
that although it could not establish that the two communicated 
she had contravened her banning order by communicating with another 
person in the same house by having lunch with him / her. 
(Emphasis mine). 
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It is noteworthy that in terms of the Act all banned persons are prohibited 
from being office-bearers or staff members or active supporters of any 
institutions which prepares, publishes, or distributes any publication 
(except by permission). Some orders go to the extent of prohibiting a 
person from entering any premises which produce publications. Some 
are forbidden from entering residential areas, harbours, courts of law 
except as petitioner, accused or witness. An order may prohibit a 
person from communicating with a newspaper, give lectures, enter educational 
institutions. This has led to disruption of careers. In some cases 
permission is given to a person to continue with his studies at a 
university.24 It is also worth noting that provisions in the order are 
made possible by the wide powers conferred upon the Minister of Justice 
25 in terms of Section 10 of the Act. The Minister of Justice may (when 
he sees fit) withdraw a banning order. 26 Usually banning orders extend 
from two to five years. Equally important is the fact that it is an 
offence to quote a banned person or publish anything said or written by 
a banned person. It is also an offence to contravene provisions of a 
27 banning order or an offence for a listed person or a banned person to 
change his place of residence or employment without notifying the officer-
in-charge of police station (Section II(d)(bis).28 The Minister is 
also empowered by the provisions of the Act in terms of Section 2 of the 
Act to declare organizations to be unlawful, a power exercised in October 
1977, when a total of 19 Organizations were declared unlawful. When this 
happens the Minister appoints a Liquidator of the assets;' in acc ordance 
with Section 3 of the Act. At the instigation of the Minister the 
Liquidator compiles a list of persons who are or have been off ice-bearers , 
24. See Ensor & Moroney, Op.Cit. 
25. Ibid. 
26. Ibid. 
27. Ibid. 
2ff. Ibid. 
,', As an example of this, I have to draw the attention of the reader 
to the assets of some of the 19 organizations b anned in October 19 , 
1977: the Minister of Justice announced in parliament that assets 
of just under R2 million have been realised from 11 of the 
organizations banned in 1977. All the assets of the organizations 
have been liquidated excep t those of the Christian Institute 
believed to have been the wealthiest. The Minister revealed to 
parliament the following figures: (1) Black Parents' Association 
had assets of R76056,76; (2) the Black Peoples' Convention R15931,38; 
(3) the South African Students' Organization RL4102,79; and (4) the 
Zime le Trust Fund R64627,88 (See Eastern Province Herald , Friday 
February 29, 1980). 
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officers etc. The name of the person is not included in any list unless 
he has been given reasonable opportunity to show that his name should 
not be included. This is the provision of section 7(2). And, if good 
reas on is shown, the Minister may direct that such a name be removed 
from any list (Provision of Section 8(3).29 The Act also provides for 
the detention of witnesses. Here we should note that a total of seventy-
three people were detained in 1973 as witnesses and during the 1978 
parliamentary session, an amendment of Section 12(b) which provides 
for the detention of witnesses , extended to the maxUnum period of 
d . 30 etentl.on. 
It is no exaggeration to assert that banning is the most effective and 
ruthless violation of the rule of law in South Africa. Equally true in 
this regard is the conspiracy of silence which accompnaies the intimidation 
of a banning order. This is no less true than in the so- called liberal 
English-language press. The serving of a banning order and the trial of 
a Hprisoner of conscience" no longer constitute any news. It does no t 
make any headlines other than a handful of paragraphs on some inside page. 
It is, however, true that same newspapers go on to the extent of shunning 
the whole question of banning orders and trials completely. To them this 
31 does no t make any news. So, van Vuuren puts it rather cynically: 
One cannot escape the conclusion that despite their 
avowed dedication to the cause of freedom ~ld justice, 
the English press here has other priorities, the first 
being to sell papers, other issues being peripheral 
to this. Arguments, however compelling , about the 
right of the individual to disagree in what purports 
to be a democrati c society, are not news, and do not 
sell papers. That t he questions that these arguments 
raise affect every single person in this country ... is 
conveniently ignored. l"hen the press willingly 
censors itself, it is obvious that the suggestion 
that it needs enactments from above to keep it in 
line is superfluous. It is sad but true that after 
thirty years of Nationalist Party rule, the very 
29. See Ensor & Moroney, Op.Cit. 
30. Ibid. Before the Amendment, witnesses could only be detained for 
six months or until the trial had concluded, whi chever was the. 
shorter. The Amendment allows for the detenti on for as long as 
it takes to conclude the trial, regardless of its length. This 
could mean extremely long detentions since investigations by the 
police into a case can take a long time while trials of this nature 
sometimes are very lengthy. 
31. van Vuuren, Op.Cit. 
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founda ti ons on which democracy is based have 
become so affected and enervated that they have all 
but ceased to function, except in name. We witness 
an opposition in parliament offering near identical 
policies as the government but framed in different 
words , a judiciary overseeing laws that are the 
antithesis of justice, and a press paying lip-
service to its role as c ustodian of the right to 
free speech , whils t in fact supporting the status 
quo, that is, Ttlhite supremacy for ever. South 
Africa is acting out a play, wr itten and staged by 
the Nationalist Party, for the benefit not of South 
Africa but of the Na tionalist Party. So clever is 
the direction that everyone has a part, however 
unwilling they might seem to learn their lines. 32 
2. DIFFICULTIES FACING A DETAINEE 
One of the problems of securi ty legislati on in South Africa is detention . 
Under detention a detainee is faced with difficulties and handi caps in 
that Once a person is detained he is entirely in the hands of the 
detaining officer and that he (the officer) can do as he pleases, that is, 
he can keep a detainee as long as he feels that the detainee has not 
answered all the questions put to him under interrogation . During 
detention Or solitary conf inement no one is allowed by law to visit the 
detainee exc ept the magistrate who does so through a permission from the 
Minister of Justice. There are a number of problems involved here, namely, 
(1) the detaining officer has the right to extend a period of detention 
for a further period as he deems fit. The detention claus e is flexible 
enough to allow this. The reason to extend the de t ent i on of a detainee is 
sometDnes based on " .•. a change in the situa tion upon which the suspicion 
of the Officer is based ••• thus making the renel"al of any detention order 
dependent upon ill-defined criteria which amount t o little more than a 
shift in t he mental attitude of the authorised officer .,,3 3 (2) a second 
problem involves the conditions under which a detainee is held under t he 
Act. Here we note the absolute and arbitrary powers of the Chief Executive 
Officer to keep the detainee in solitary confinement 34 without access to 
32 . van Vuuren, Op .Cit. 
33 . Mathews,Op .Ci t. 
34. In this regard we must take note of the fact that Parliament in 
enac ting Section 17 exp ressly authorized certain official s to 
deprive certain people of their personal liberty and to hold such 
persons in solitary confinement. This goes, as we have seen, with 
the deprivation of literature and writing material. Secondly, we 
note wi th Mathews that the origin of solitary confinement as a means 
of obtaining information and evidence is in itself an explanation 
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visitors or members of his family or without the benefit of legal or 
medic a1 service .. And, above all, without access to literature or 
stationery and "whilst in this vulnerable position he may be subjected 
to unlimited interrogation by investigating officials .11 35 There are 
two distinct but related questions which may be grouped as the third issue 
of high importance which arose out of detention (Mathews). The first, 
notes Mathews, relates to the admissibility of confessions or admissions 
made by the detainee during, or under threat of a further detention; and 
the second, to the acceptability of testimony given in court by a detainee. 
At this point we take note of the fact that a position of extreme vulnerability 
in which he is held may tempt his interrogators to exceed their legal 
rights in questioning him. Whether the court may order the detainee to 
be brought before it to give testimony where there is a suspicion of 
maltreacment is therefore a question of the highest importance . The 
danger of physical maltreatment is only one of the hazards which the 
detainee may face. 
34. continued. of the alien taint it has in countries that know something 
of Western tradition. Leaving aside the use of iso l ation procedures 
under the Papal Inquisition, it was apparently first used as a 
technique of investigation and 'reform' by the Tsarist secret police 
in Russia; (this explains why the measure whilst still a 'Bill' 
in Parliament was dubbed the '55 Bill' see Hansard Vol. 62, Col. 
6512), it was more extensively employed for the same purposes by 
the secret police in the post-revolutionary Russia where it became 
standard practice. Apart from this there is evidence that the 
system is widely used by the police in Russian satellite countries 
and that it was practised upon the accused in the notorious purge 
trials of the thirties and the late forties. It is also true that 
the Chinese communist regime took over many of the techniques of the 
Russian secret police, including solitary confinement, and combined 
them with other methods for securing information and carrying out 
indoctrination. Laboratory tests show that the effects of isolation 
result in mental confusion, disorientation and lack of ability to 
concentrate, inability to think in a logical and ordered manner. 
This is often acccmpanied by strong feelings of anxiety and gloom. 
During solitary confinement individuals suffer electrical changes in 
the brain which are evidence of a profound disturbance in the 
functioning of the central nervous system. The conclusion we 
reach is that for many people solitary confinement under interrogation lS 
a painful experience. Thus Mathews and Albino conclude: " ... the 
evil of enforced solitary confinement ... produces conditions under 
which a man's inner self may disintegrate. The destruction of the 
'inner citadel' of human personality is more terrible to contemplate 
than physical death. The conclusion to which one is forced i~ 
that solitary confinement may constitute a blasphemous assault upon 
a man's spiritual being." (See Mathews & Albino, Op.Cit.). 
35. See Mathews, Law, Order and Liberty, Op.Cit., p.136f. 
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There is the more terrifying prospect that the condition of his detention 
and the methods of interrogation could drive him beyond the brink of 
sanity, and possibly suicide. Notwithstanding the weekly visit of the 
magistrate, several detainees have committed 
b . fl . d 1'" 36 rle y commltte to menta lnstltutlons. 
suicide and some have been 
We must take note of the 
fact that in terms of the Internal Security Act, the Minister of Justice 
has complete and arbitrary powers to impose a banning or restriction 
order on any person wham he considers to be engaged in any activity which 
in his opinion is calculated to endanger the Secu rity of the State or 
public unrest - while on the other hand the State President is empowered 
under the Act to outlaw newspapers and proscribe politica l organizations 
in similar circumstances without having to account to Parliament or courts 
of law. This is only subject to review by a tribunal whose membership 
is a closely guarded secret and whose recamnendation may be ignored by 
the Minister. We must also note that Section 6 of the Terrorism Act 
confers far-reaching authority to detain on senior police officers who 
may arrest and hold a person without any time limit Tllhere such a person is 
suspected of having any information relating to the commission of the crime 
of 'terrorism' under the Act. Haebeas Corpus is expressly excluded and 
the Minister of Justice is not obliged to provide information relating to 
37 the identity or a number of persons held under the Act. Having considered 
the effect of bannings and restrictions in South Africa, we must now move 
on and examine torture in solitary confinement which is equally abhorent, 
to say the least, in any system of government that knows something of 
Western democracy and civilization. 
3 . TORTURE 
It is commonly held that next to murder, torture is the most egregious 
violation of human liberty one human being can inflict on another. 
Virtual l y the majority of the nations of the world community condemn 
this straight forward practice and brutality. Yet, it rwains widely 
and brutally used. It is one of the grimmest truths of the second half 
of the Twentieth Centu ry that rarely before in history has torture been 
in widespread use. In many States in the world , torture has became a 
36 . Ibid. P .139f. Cf. also Mathews & Albino, Op.Cit. 
37 . See an article by John Dugard, 'Human Rights in South Africa -
Retrospect and Prospect' delivered at the !Human Rights: The Cape 
Town Conference' held in the University of Cap e Town on the 22nd-
26th January 1979. This was the firs t international conference on 
human rights ever held in South African history. 
39 
common instrument of State policy practiced against almost anyone, whom 
ruling powers see as a threat to their power. In many cases this is done 
with the direct or tacit approval of a government that claims to be 
civilized or even Christian. In some cases special courses in torture 
are conducted by army and police forces and new torture techniques are 
exported from country to country_ Secret services are used to assassinate 
o r eliminate dissidents through technical methods of torture and interrogation. 
From a survey of the contemporary scene it is only too obvious that it is 
often those in authority who set the bad example. If those vested with 
authority and power practice injustice, resort to torture and killing, is 
it not inevitable that those who are victims will react with similar methods.? 
This does not condone savagery or inhuman conduct but it does provide 
part of the explanation for the increasing violence and brutality in our 
38 land. It is worth noting that many governments that use torture as an 
instrument of extracting information generally deny that such practices 
exist. At the same time, the difficulty of making unhindered investigation 
in closed societies and Police States virtually guarantee that many abuses 
remain undiscovered. Hence the use of torture is virtually universal; 
to gain infonnation about the alleged f subversives', I terrorists' , 
'opposition groups', and to intimidate would-be dissidents. A show of 
brutality can be a devastatingly effective way of keeping people in line. 
It is a well known fact that most countries at best somehow sensitive to 
foreign public opinion apply the brutality of torture effectively because 
failure to silence dissidents through torture would alert the international 
communi ty of their government's bad human rights re cord thus attracting 
interference with their economic and military aid pr ogr~es or foreign 
investments. 39 Perhaps here it would be advantagious to our subject if 
38 . See an address by Sean MacBride, 'The Imperatives of Survival' being 
a lecture delivered on the occasion of his acceptance of the Nobel 
Peace Prize in Oslo, Norway 1975. MacBride is a former Foreign 
Minister in the Irish Government. Among the many positions he holds 
internationally, are the following: United Nations Commis sioner for 
Namibia with the rank of Assistant Secretary - General of the UN; 
President of International Peace Bureau ; Consultant to the 
Pontifical Commission Justice and Peace; Former Secretary International 
Commission of Jurists; Former Chairman International Non-Governmental 
Organizations on Human Rights; Vice-Chairman Congress of Worlq 
Peace Forces (Moscow, Octob er 1973) and continuing Commi ttee etc. 
39. See Chris tian Institute of South Africa's Report, 'South Africa A 
Police State' , September 1976. 
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we were to recall the International 
Torture;' held in Paris on 10 and 11 
Conference for the Abolition of 
40 December 1973. It is interesting 
to note, at least, one background of the Paris Conference: "No one is 
unaware or can be unaware of the fact that t or ture is today practised 
everywhere and almost, as it were, in the open. The last century, that 
hypocritica l Victorian century, could flatter itself on having seen to 
its abolition in the same way as it had abolished slavery. Today it is 
no longer as easy for us to have a c lear conscience . Ne ither can we 
pretend that torture is practised only by people 'Iacross the r o ad" who 
demonstrate thereby their basic perversity. Of course, the propaganda 
machine will still make use of torture infl icted by the enemy in order to 
disparage him. But no One is bluffed. We know v ery well that our side 
is not any different. All that is still disputed is the method, and for 
mos t of the time we are content to apply an accusation by way of a count er-
. ,41 accusat~ on .1 It is also important to note the Declaration of the 
Conf er ence: 
40 
We three hundred participants in the International 
Conference for the Abolition of Torture .•• note with 
grave concern the growing use of torture throughout 
the world, which has now be en officially recognized 
by the General Assembly of the United Nati ons 
(Resolution 3059) (XXVIII). 
We solemnly declare that: 
1. The use of torture is a violation of all principles 
of human f reedom and of the dignity of the human 
person, and as such must be identified as a crime 
against humanity. 
2. There is never any justification for torture, which 
creates an escalation of violence in the internal 
affairs of States, spreads like a con t ag ious 
disease from country to country, has lasting 
effects on the mental and physical health of the 
vi ctUn and brutalizes the torturer. 
By torture is meant I ••• the whole range of practices extending from 
brute physical fo r ce to the most sophisti ca t ed psychological 
techniques' . We are indebted for this definition to Professor 
Weeramant ry, a Eormer puisne judge of the Supreme Court of Ceylon 
and presently a ProEessor of Law at Monash University , Austral~a. 
For the information of the Paris Internat i onal Conference on Aboli ti on 
of Torture see Barend van Niekerk's article, 'Torture - Our Last 
Hurdle Towards Civilization: Reflections on a Recent Conference' 
in the South Afri c an Law Journal, Vol.91, 1974, pp.51S-525. This 
Confere nce was held under the auspi ces of Amnesty International 'an 
organizat i on that concerns itself with non-vic lent prisoners of 
consc i enc e' . 
41. Ibid. 
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3. It is our fundamental duty as human beings to 
express the conscience of mankind and eradicate 
thi s evil. 
We call upon all governments to improve and implement 
their own national and international laws prohibiting 
torture, and to comply with UN Resolution 3059 (XXVIII); 
we also call upon those organizations with moral, 
religious and professional responsibility to give an 
active lead campaign to abolish torture throughout 
the world.42 
3.1 IDENTIFICATION OF TORTURE 
A European Commission entrusted with the task of identifying torture made 
a recommendation of certain positive steps in order to limit the prevalence 
of torture and to change the climate and the speed in which it thrives.43 
The Report stated in its findings that there seems to be an interdependence 
between the eliminations of torture and the change of system. The 
Cammission recommended that there should be an expansion of services 
gathering information about actual causes of torture, and proposed the 
setting up in every continent a panel of persons of national reputation, 
who would be willing to take whatever risk or danger is involved, to 
receive information on torture and pass it on to the relevant international 
organiz at ion • The Commission also stressed the need of creating a 
vigilant public opinion against torture and recommended that educational 
facilities be used to foster such public awareness. As the other means 
of vigilance the Commission made a proposal of a Convention against torture, 
which Governments should be moved to adopt; and added that there should be 
some national and international supervision to ensure that instruction 
against the use of torture is given to the police and to military and 
prison personnel. Emphasis was also made on the need for the independent 
investigations when allegations of torture are practiced. Need was also 
seen as vital for the publication of the names of the torturers. 
Visitation of detainees by lawyers was also pOinted out as essential, as 
this would ensure that detainees are not tortured. In addition to thiS, 
the Commission added that judges who do not act with the necessary vigour 
in cases where allegations of torture are made during legal proceedings 
42. Ibid. 
43. Ibid. It is significant to note that Barend van Niekerk was the only 
South African representative in this world-wide and all important 
International Conference. His scholarly account of the proceedings 
makes his Report unique in the sense that it highl i ghts an information 
of experts and jurists which would otherwise be closed to a South 
African researcher. 
42 
should be seen as approving of torture. It is also significant to note 
that the Commission stressed the need for universities not to be neutral 
in the case of torture. Their voices must be heard. 44 
We must also look into the medical and psychological aspects of torture: 
it is quite obvious that the effects on the victims of physical torture 
speak largely for themselves, although a reading of certain case studies 45 
cannot fail in a curious way, to impress on the researcher man's ingenuity 
in devis ing new - and presumably more effective means of s ubjecting his 
fellowmen to pain and suffering in order to achieve some peculiar end. 
Psycho logical torture, it is true, leaves its tell-tale signs not in the 
form of broken bones, deformed limbs or lacerated tissue, but on the 
spirit and personality of the victim, and same of the most advanced countries 
have perfected methods of torture which , because of their non-visib le effects , 
46 have largely escaped the serious scrutiny of lawyers. I t is therefore 
desired that medical practitioners be involved in matters of torture. 
This Can be done when ethical s t andards are applied by medical personnel 
confronted by practices of torture. 
Knowledge gained through intensive investigation of the t orture of 
detainees testifies to the fact that in many instances of torture the medical 
profession is in some way or another involved, and on the belief that a 
determined refusal by doctors to be involved in torture in any way (apart, 
44. See van Niekerk, Op.Cit., p.520. 
45. Ibid. Cf. also (1) Detention withou t Trial in South Africa 1976 -
1977 by the South African Institute of Race Relations; 
(2) Administration of Security Legislation in South Africa, SAIRR 
Report 1976; Detention and Detente in Southern Africa being the 
Christian Institute of South Africa Report of April 30, 1976; 
South Africa - A Police State being a Report of the Christian 
Institute issued in September 20, 1976. (3) Objective Justice, 
being a Quarterly Magazine Covering United Nations Action Against 
Apartheid, Racial Discrimination and Co loniali sm , Vol . 2, No.3, 
July 1970. 
46. Van Niekerk, Op.Cit., p.523. 
43 
of cour se, tre ating tortured pati ents) may con tribute towards r educing 
47 its f requency . 
47 . Ibid . It is interes ting to note that the Medical Commiss i on under 
the auspices of the Paris Conference on Tortur e proposed the fo l lowing 
ethi cal standards as a gu i ding Code to doc t ors involved in torture c ases: 
A. The Medical Commis sion adopts as its guiding principle the follow ing 
rule taken fran the International Code of Medica l Ethics: " Under no 
circums tances i s a doc tor permitted to do anything that could weaken 
the physical or mental resistance of a human being , excep t for 
strictly therapeutic indi cations imposed in the interest of t he 
patient ." 
B. Medical and associ ated personnel sh a ll refuse to al low their 
professional or research skills to be exploited in any way for the 
purpose of tortur e , interrogation or punishmen t nor shall t h ey 
par ticipate in the training of others for s uch purposes . This 
injunction shal l be understood to apply to t he protection of political 
dissenters in wha t ever instituti on t hey are confined . Members of the 
conference are aware of the participation of medical pers onnel i n 
examinations of alleged criminals who themselves may r equest such 
consulta t ion in preparing for their own defence and concede that SUdl 
practice has legitimate ends. 
C. Physicians should dilligen tly avoid abuse of their special power 
to commit persons to mental hospitals. 
D. Medical and associated professionals shoul d remain scrupulously 
vigilant of the possibility that the ir research be used for purposes 
contrary to the ori ginal i nt ent of the investigation and should avoid 
involvement i n any work I,hich seems likely to be so abused. Resear ch 
done on behalf of or with material assistance from military or 
secur ity organizations should be particularly suspect. 
E. Medical personnel working in prison s or ot her security camps 
s hould insist that they be employed by and responsible to an au t hority 
independent from that of th e confining institution. 
F . Medical personnel who have knowledge of instances of torture 
or plans f or such are under the ob ligat ion to report such responsible 
bodies, national, international, or both , as appropriate . 
G. Medical experimentation in whatever institution, but particul arly 
where the person i s held against his will, should be carri ed out 
only with the s tr ic t est observance of the Declaration of Hels inki 
which def ines the rules of conduc t for human experimentati on . 
H. Prisoners and others held agains t their wil l shal l have the 
right of free access to physicians of their own choosing. 
I . Members of the medical professions shall give all possible 
suppor t to colleagues who are penalized for ab i ding by this code of 
ethics . 
J . r; ational and local medical organiz ations are also under al1 
ob li gation to pursue the campaign to eradicate torture. They should 
incorpor ate the rules pr oposed here and encourage their members t o 
abide by them (see van Ni ekerk , Op . Ci t.). 
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4. TORTURE I N SOUTH AFRICA 
It is internationally known that South Africa is one of th'e countries in the 
\vorld that uses brutal methods of torture on political prisoners, on an 
alarming scale. Most of these allegations and revelations come from 
political prisoners themselves, detained under the massive security laws, 
especially under the notorious Section 6 of the Inter na l Security Act. 
It must be remembered, however, that a llegations of extensive torture 
whilst in solitary confinement are increasingly being made as the security 
. h . S h f' 48 net t~g tens ~n out A rica. 
The Organization Amnesty International established that police brutality 
has long been a feature of South Africa. It records that allegations 
of torture in the Republic have been largely documented since the coming 
into power of the Nationalist Party in 1948. The Report of Amnesty 
International, like many news agencies in the Republic, makes a strong 
reference to Section 6 of the Terrorism Act of 
49 
as an administrative practice in our land. 
1967. Amnesty see torture 
This also gave rise to 
the United Nations Special Committee on Apartheid calling for an 
international investigation of torture of prisoners. 50 The Report sums 
this up: " ••• clearly physical brutality is still the most important 
feature of South African torture procedures. Allegations have been made 
that there is an appliance for administering electric shock torture in 
almost every police station in South Africa ... and ... some interrogators 
lf h ,,51 seem to trave rom one centre to anot er .•. 
4.1 METHODS OF TORTURE 
The following is the diversity of the methods of torture (recorded so far) 
of political prisoners by the security forces of the Republic of South 
Africa: 
48. See Footnote No. 45 above. 
49. See Amnesty International Report on Torture, Duckworth, London, 
1973, p.123. 
50. Ibid. 
51. Ibid. p.126. Here Amnesty recalls the 1968 case of Francis I"ho 
told of his 427 days of ordeal in the hands of security police whilst 
in detention to which the learned judge of the Supreme Cou rt of 
Sou th Africa replied that these allegations and experiences were no 
conc ern of the Court. Amnesty therefore concludes that the South 
African judiciary gives the impression of be i ng establishment minded 
and inclined to favour the police rather than the rights of the 
individual. 
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Hung from rafters by a rope around the neck. 
Forced to stand for long periods without sleep. 
Ccxnpelled to lift weights above the head for 
extended period, sametilnes wearing shoes lined 
with pebbles. 
Holding the head under water in a toilet basin. 
Threats of assaults and death. 
Tied by the hands above the head so that your 
feet barely touch the ground. 
Stand blindfolded for 5 days and nights. 
Solitary confinement for unlimited periods. 
Handcuffed through legs. 
Hold 'the imaginary chair' with hands outstretched. 
Hit with karate blows. 
Stand barefoot on the edge of bricks for long 
periods of time. 
Struck on the genitals. 
Electric shock treatment sometimes applied to 
the genitals. 
Deprived of sleep. 
Kicked. 
Denied an opportunity to go to the toilet. 
Blindfolded, gagged, tied to a tree, given 
electric shock treatment and assaulted. 52 
The anguish and desperation of the victims of torture and solitary 
confinement is best illustrated, in our case, by two prominent voices 
(unknown to each other) a Nicaraguan Priest, poet, mystic and political 
activist, Ernesto Gardenal and a black South African. 
put it: 
This is how they 
A. "A Cry in the Night frcxn the Torture Chamber." (Ernesto Cardenal) 
From the depths, I cry to you oh Lord, 
I cry in the night frcxn the prison cell 
and from the conc entration camp 
From the torture chamber 
in the hour of darkness 
hear my voice ..• 
If you were to keep a record of sins 
Lord, who would be blaneless? 
But you do pardon sins 
you are not implacable as they are in their investigation~ 
I trust 
Nor in 
I trust 
in the Lord and not in leaders 
slogans 
in the Lord and not in their radios~ 
My soul hopes in the Lord 
more than the sentinels of dawn 
more than the way one counts the hours of night in a prison cell. 
52. See the Christian Institute Report, 'South Africa - A Police State' , 
Op .Cit. 
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While we are imprisoned they a re enjoying themselves ~ 
But the Lord is liberation 
the freedom of Israel. 53 
Writing on solitary confinement behind chambers of torture, a black South 
African poet describes the envi r onment as follows: 
B. "Solitary Confinement." 
The room I detest 
Bears a smal l window 
(Rakau Elias Mphulo) 
Reflecting few of the sun's rays ••• 
Being in that room -
Like an unborn baby 
No- one to talk to 
No-one to share sadness with . . • 
So long a time in solitude 
A mist of thoughts lingering in the mind 
Sailing without reaching their destination ••• 
The unfriendly contorted face appears 
Eyes contracted with hatred 
Wanting information, boastingt 
Casting reflections consistent with my colour ••• 
Content he leaves me, 
My teeth clamped together in pain 
Pains piercing the heart ••• 54 
Without at this stage attempting to look at the violation of the "Universal 
Declaration of Human Rights", it is imperative that we look at the 
statistics of the effects of the Internal Security Act in South Africa. 
5. STATISTICS 
We recall here that it was not until 1951 that banning orders (under the 
Suppression of Communism Act No. 44 of 1950) were issued. The Minister 
of Justice said in the House of Assembly on September 18, 1953, that by 
then 122 people had received such orders. They were for one year, two 
years or five year periods. Since 1967 consolidated lists of currently 
banned persons have been published annually. During the 1960's the 
majority of initial banning orders were for two year periods. Up until 
1972 more two year bans were issued than five year bans. Thereafter, 
53. Mission Trends No.3 Third World Theologies, 1976, p.39. Cf. also 
Ps. 130 (RSV). 
54. See Staffrider, Vol. 1, No.3, July / August 1978, p.40. 
47 
. f f . d 55 the majority of bannlngs were or ive year per~o s. According to the 
records of the South African Inst'itute of Race Relations, the total number 
of persons to whom prohibition orders have been issued are as follows: 
To the end of 1965 .•..•... .........• . . ... 517 
1966 ••••••.•....•..•••..•••.•.•••••..••••• 236 
1967 ................. ............ . ....... 93 
1968 •....•.....•.••....•....••..........• 65 
1969 ..•.•••••••... ..... ..... . ......• . .•.. 76 
1970 ..• ...•••••.• . .••. ....•.... . ......•.• 71 
1971 . . ..••.•.•. •••••.••••. .• ••••• ... .. . .• 46 
1972 ...•••••.•.••.••.••.••...••...•.••.•• 36 
1973 ••••••.••.....•.......•..•.•.•......• 83 
1974 .... .••• . . ..•.•.•..•.........••.. ••.• 25 
1975 ...•.. • ...•• ••••••••••••.••..•.•.. ... 23 
1976 ..•........•..•.•..•.........•.....•• 40 
1977 ..•..•••.........•.•...••••••.•.••••• 28 
January - October 1978 . •••••..• • .•..... .. 19 
TOTAL ••..••.•.•.•..•.•...•.••.•..•...•• 1,358. 
5 . 1 DEATHS IN DETENTION 
56 
It is worth noting that from the period March 1976 - September 1977 , 18 
people have died while in detention without trial in South Africa. In 
addition, we also note that two youths detained in connection with the 
Soweto uprising in 1976, died in police custody. Since the tightening 
up of security l egislation a total of 41 people have died in detention. 5 7 
Having gone thus far , we must now conclude our chapter by a brief 
examination of human rights in the light of theology. 
6. HUMAN RIGHTS THEOLOGICALLY CONSIDERED 
What we have been discussing above shows beyond any shadow of doubt that 
South Africa has violated the "Universal Declaration of Human Rights " of 
the family of the United Nations Organization. Almost the entire Charter 
has been eroded by both Constitution and the rule of law . As I write 
these lines, in many detention centres throughout South Africa, someone 
is being tortured , or is being detained without any due legal process, or 
suffer s intrusion in his or his family's private lif~, or is being deprived 
of his job because of his political convi c tions, or cannot express his 
ideas publicly. Human rights continue to be violated with the same 
55. See the SAIRR Report 'The Silenced', Op .Cit., P .13. 
56. Ibid. 
57. See the SAIRR Report, 'Detention without Trial in South Africa', 
Op.Ci t ., p.iii. 
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tenacity and zeal with which diplomats, government representatives and 
bosses of State-controlled mass media chant their allegiance to the 
Articles enshrined in the Declaration. But, it would, however, be unfair 
if we were to single out South Africa alone about the incessant violations 
of human rights occurring in the world today. Be it by action or omission, 
human ri ghts are disregarded or violated in almost every country i n the 
58 
world. At the s ame time, while we are sounding this caution and, in a 
sense, objectivity, we shoul d not shy away from the fact that human rights 
are about people. They are about the essential means of survival. They 
are not abstract ide als however abstract any discussion or application of 
them may appear. They focus on people, individuals, c ommunities, societies 
and nations of whatever colour or creed. Their function is to posit the 
fundamental condit ions necessary for human survival. They are meant 
to be universal in appli cat ion. It is, however, unf ortunate that the only 
The Consultation on h 1 b h · h· · . 1 . 59 t ing universa a out t em ~s t e~r v~o at~on. 
Human Rights and Christian Responsibility held in St. Polten, Austria, in 
October 1974, declared as follows: 
58. 
59. 
60. 
(a) There is a basic human right to life - inclusive 
of the entire question of survival, of the threats 
and v iolations resulting fran unjust economic, 
social, and political system, and of the equality 
of life. 
(b) There is a right to enjoy and to maintain cultural 
identity - which includes issues such as national 
self-determination, the rights of minorities, etc. 
(c) There is a right to participate in the decision-
making process within the community - which comprises 
the entire issue of ef fect ive democr a cy. 
(d) There is a right to di ssent - which prevents a 
community or a system from h ardening into 
authoritarian immobi lity . 
(e) There is a right to personal dignity - which 
implies, for example, the condemnati on of all 
torture and prolonged conf inement without trial. 
(f) There is a right freely to choose a faith and a 
reli gion - which public or private , t o proclaim 
one's faith or one's religion by t he means of 
teaching, practice, worship and ritual. 60 
Cf . an article by Julio Barreiro, ' In Defence of Human Rights' in 
The Ecumenical Review, Vol.XXVII, No.2, April 1975 , p.104f. Barreiro is 
Professor and graduate of the University of Montevideo in Law and Social 
Science, and is s pec ialist on human r ights. 
See article by Alan Falconer, 'The Christian and Human Rights', in 
Doctrine and Life, FebruarY,1978, p.7 7ff . Alan Falconer is the Minister 
of the Church of Scotland and lectures Systematic Theology at the Irish 
School of Ecumenics, Dublin, Eire. 
See St.Polten declaration in Miller, A.O. (ed.)., A Christian Declaration 
on Human Rights, Wm .B. Eerchnans Publishing Co. ,Grand Rapids, Michigan,1977, 
, . 
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The fundamental rights are precious in the sight of both Christians and 
non-Christians alike. It is therefore time that we should think about 
them, think through them and act upon them in a fundamental way. We have 
to think through in a fundamental way the theological basis of human rights 
so that this summOns does not remain a declaration to which we are not 
really bound. It is significant to note that the political and social 
directions of the Churches gain their universal significance only in their 
relationship to human rights. With regard to human rights the Church 
nf!cessarily becomes the "church for others" or the "church for the world" 
or the "church nenewed for mission. rr61 We have to agree with Moltmann 
that the decision of the World Council of Churches in Arnoldshain in 
September 1970, to give public and financial support to the anti-racism 
resistance movement arose from the WCC's understanding of the fundamental 
human rights. The fact that this arouses confusion, resistance and even 
resentment is precisely because many member Churches or even individual 
Christians have neglected to study human rights. In opposition to the 
resolutions we have listed above, they have considered these concerns alien 
to their task as the Church . They did not recognize, nor did they want 
to recognize, the Christian character of the declaration of human rights. 62 
We have to ask ourselves as a Church of Christ why should we as Christians 
be involved in projects of human rights. What theological relevance 
human rights have to political, social and economic practice of our faith. 
This is indeed tantamount to asking the question, what relevance does the 
political and social understanding of the Church have for the realization, 
spreading and indeed practising of human rights in its God-given mission?63 
In answer to these questions, a Scottish theologian (Alan Falconer) 
suggests the following reasons: 
61. 
i. Through involvement in human rights concerns, 
the Christian comes to a deeper understanding 
of God as a Saviour and himself as a sinner. 
ii. The Christian Koinonia's belief that God is 
Love is a continual invitation to love other 
people. 
See J. Holtmann's paper, 'The Original Study Paper: 
Basis of Human Rights and of the piberation of Human 
Miller, Ibid. pp.26-27. 
The Theological 
Beings' in 
62. Ibid. 
63. Ibid. 
iii . 
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The Christi an Koinonia's belief that Christ is 
our Peace entails the responsibility of the 
community to work for hl.D1lan liberation . 64 
In our inv ol vement as Christians with other human bei;lgs '.,·e COTIlt. to see the 
co ll ect i'\."e sin of men and women. We also see the fa ct that even as 
Christians ,.;h0 have kno\\'!1 Jesus of !';azareth , we continually sin uoth as 
individual s and corrnnur,ities. Involvement with other filen and women, we 
perceive ~i t h greater clarity, the glory of the Eternal God i n Christ Je sus , 
and our 0-...,10 continuing need for repentance. Therefore participation 
in human rights once and for all leads u s t o a de.eper kno'vledge of ourselves 
and God. I n such a situation we came face to face with our impurity both 
as individuals and as a Christian community . The appli c ation of the 
fundamental human ri g hts demands our unity of vo c ation both as Christian s 
d .. 6j an CItIzens. The ccrnpaign for the observance and application of huc.a n 
rights should not be seen as a trespass a c ross national alld international 
boundaries of political and ecclesiastical establishments but rather as a 
challenge to both Churches and Goverrnnents of the world to join the crusade 
to exter.d the scope of human freedom and protection (against banning orclers , 
detention wit hout trial , house arrest, solitary conf inement , torture , 
death in detention etc . ), to all members of the human family irrespective 
of their rank in society , colour, creed, sex or nationality . The Church 
in ou r land should participate in organizations, councils , and projects 
,,,hose programme is the implementation and defence of human rights. 66 
I fully agree with Holtmann when he says that on the grounds of the creation 
of man and woman in the image of God, on the grounds of the incarnati on of 
God for the reconciliation of the world, and on the grounds of t he caning 
of the kingdom of God as the consummation of history, the concern entrusted 
to Christian theology is one of the humanity of persons as well as for 
their ongoing rights and duties. The specific task of Christian theology 
is One for the humanity of pers ons as well as for their ongoing rights and 
duties . Tho specific task of Christian theology in the se matters is 
g r ounding fundamental human right s on God's ri g ht to - i . e., his claim 
on hLnTIan be ings, their dignity, the ir fellowship, their rule ove r the 
car ch, and their future. It is thQ duty of the Christian faith beyond 
64 . See article by Alan Falconer, Op.Cit., p.Bl. 
65. I bid. 
66. Sec Hiller, A Christian Declaration on Human Rights, Op . Ci t., p.1 3 . 
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human rights and duties to stand for t he dign i ty of human beings in their 
life with God and for God. 67 
\.oathout over -emphas i zing the importance of the Il Univ ersal De c l arat ion of 
HLm1an Right s" , one caHno t but conclude that it i s probab l y the most 
irrportant document on the Bill of Rights ever produced in the COur se of 
h lIlT' an hi s tory . I t i5 fa r more important than Magna Ca rta Liberaturr. 
(England, 1215), the American Declaration of Independence (1776) , La 
Declaration de L'Hornme (France 1789), or than Karl Marx's "Das Kapital ll 
(1867), because it was much mor e comprehensive and was intend ed t o be 
universal in it s application. It has greater authority because it has 
been endorsed by the majority of nat i ons . Th e "Dec laration" provides a 
basis for the relati onship between htmlan beings and State s i nt er se. 
The politic al and r e li gious leaders of th e world should utilise it as 
part of a" efr -t t o rebuild standards of morality that have crum b l ed 
in the dec adence of thi s age. 68 
67 . Here see another of Moltmann's pap ers, 'The definitive Study Paper : 
A Chr is tian Declaration on Human Rights' in Miller , Op.Cit. , p.130. 
It is noteworthy that the au thors of the Cons tituti on of the 
Government i n South Afri ca ( though they declare in the preamble of 
their Con stitution that they are cons ciou s of their re sponsibility 
towards God and man), have deliberately avoided the task of enact ing 
a Bill of Ri ghts - hence their re f usal to app end their signature on 
the "Universal Dec larati on of Human Rights" i n Paris 10 December 1948 . 
The words of Profes sor Je an River o of the Law Faculty of the University 
of Par is ring through here : "Any system of constitutional guarantees 
of human right s require s - as any legal system does - the combination 
of two elements: a rule of law and a sanction established to ensure 
r espect for the r ule . One c an only speak of t he prot ec ti on of human 
ri ghts i f those ri ghts ar e proclaimed in a binding written document 
and if proce dures are laid d,""n to ensure t heir respect. One can 
only speak o f constitutional guarantees when those ri ghts are enshrined 
and their sanction effectuated in the text placed at the apex of the 
pyramid of rules, in the Constit ution itself ll ( see Professor Ri vero ' 5 
article , 'The Constitutional Protec ti on of Human Rights i n French Lat~" 
i n the Irish Jurist, Parts 1 and 2 , Vol. XII , new seri es , 1977, p . l) . 
Significantly, too, in this reg ard i s Arti cle 16 of the 1789 Fr ew h 
Decl ar at ion in whic h it is stated that : "any society in which the 
protection of htDllan ri ghts i s not ensured . .. has not got a consti tut ion." 
Any goverrrnental sys tem injures its cit i zens dir ectly especially wh e n 
it rules without the Bill of Right s constitutionally p r otect ed. (For 
this seL: Jon O. Newm an, United States District Judg e , District of 
Connecticut in his article 'Suing thE' Lat.;r - breakers .. . I in The Yale 
LB" Journal, Vol. 87 , No .3, January J 978, p.44 7) . 
68. See Sean NacBride , The Imperative!': of Survival, Op.Cit. 
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The lIUniversal Declarationll defends the interest of c itiz ens as free 
individuals, free producers, free proprietors. 69 The Articles of t he 
I'Declarationlf are not a "set of static values which ideologically glorify 
the transmitted status quo nor are they ltluxury articles" for the 
70 
privileged but an effective instrument to be fully human. Lastly, the 
establishment of human rights requires action. This is precisely so, 
because human rights are not achieved by merely proclaiming them but by 
c reating social conditions which make it possible for all citizens to 
. 71 
enjoy these rlghts. Here it is worth to remember that there are 
various institutional methods for the protection of human rights. 
differ i n degrees and effectiveness. For our purpose here we are 
concerned only about those that operate at national level, namely:-
1. A watchful parliament with an effective and 
courageous opposition. 
2. A free press which will not hesitate to 
expose injustice. 
3. A constitution which spells out the rights 
guaranteed and delimits clearly the powers 
of the executive, the legislature and the 
judiciary. 
4. An independent judiciary, not subject to 
direct or indirect pressures by the Executive 
or by Parliarr,ent, charged with the function 
of upholding the constitution and enforcing 
its provisions. 
5. An "ombudsman" directly responsible to Parliament 
These 
and/or administrative tribunals with full power 72 
of investigation of complaints of maladministration. 
"These are, broadly speaking , the desirable institutions which are necessary 
to safeguard human rights. They may vary in particular functions, 
jurisdiction and emphasis in different countries; but in our increasingly 
69. See Miller, Op.Cit. , p.1S. 
70. See article by V.N. Chandran, 'The Meaning of Human Rights and the 
Problems they Pose! , in The Ecumenical Review, Vol. XXVII, No.2 , 
April 1975, p.142 . 
71. Miller, Op.Cit., p.19. 
72. This was added after the writing of the original copy of the thesis 
as an afterthought. For these methods see address by Sean MacBride, 
'The Universal Declaration - Thirty Years After' in Understanding 
Human Rights: An Interdisciplinary and Interfaith Study, edited by 
Alan Falconer, Cahill s (Printers), Dublin, 1980, p.18. 
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complex society it is the comb inati on of these institutions that will most 
effectively safeguacd democcatic ru te and pecsonal libecty." 73 
We should also remember that a "constitution, in itself, is only one elffil.ent 
and may be valueless unless it can be invoked and enforced . Nany 
highsounding constitutions are valueless because they are ignored, 
misinterpreted, or because the constitutional safeguards are rlot judicially 
enfocceabie by an independent judiciacy. Hence, the importance of a fearless 
independent judiciacy charged with the task of enfoccing compliance with 
the constitutional provisions. Not infrequently, high sounding constitutional 
guarantees become illusory unless there is adequate machinery to constrain 
the executive and even the legislature to conform with the provisions of 
74 
the cons titution. 1I 
CONCLUSION 
The question that is facing us in our conclusion is this. Is it really 
possible in South Africa to speak of the rule of law? The posing of this 
question becomes more important since the government of the Nationalist 
Party has a total disregard for justice. This is also important because 
of the injustice perpetuated by the policies of the pcesent cegime on the 
oppressed. There is a total disregard of the cule of law in South Africa. 
Rather than the law be caning a principle of the limitation of the Government, 
it has become an instrument for despotic rule which has wrecked any 
semblance of civilization and democracy. The Parliament in this land is 
no longer the guacdian of law, liberty, justice, the value of the individual 
and the pursuit of happiness but a perpetcator of much injustice and 
suffering of the innocent. This is even so because any off i cer in the 
police and the anned forces "possesse s arbitrary power over the person 
75 
or interests of the individual." We ar e diminishing at a stroke of a 
pen. In our judicial system the pcimacy of the interests of the minority 
takes precedence over the primacy of justice and the rule of law. It is 
in the interest of the minority and not the law and justice that is a 
reference. Therefore, the judicial pcocess in South Afcica is identifiable 
73 . Ibid. 
74 . Ibid. 
75. This is hardly surpdsing since quite a number of the Judges of the 
Supreme Court in South Africa are appointee s of the secret society , 
the Bcoedecbond. In such a case one hardly expects justice and 
impartiality. 
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by the following characteristics , namely, (1) the judicial process and 
the findings of the bench in political trials, reflect a narrow vehicle of 
a set of political beliefs and party rhetorics; (2) preservation of 
"sacred tradition" thus impeding the application of justice - is also 
characteristic of a South African bench; (3) a total and arbitrary 
disregard for the "Universal Declaration of Human Rights" of the family 
of the United Nations of which South Africa is a member; (4) a lack of 
natural feelings for the inner anxiety of man , namely, peace, justice, 
and happ in es .. . To this, I may hastily add yet anothe r two traits, 
namely, (5) a total abdication of responsibility by the contemporary 
government; and (6) a total insensitivity of the white electorate to 
neighbourliness under the Lordship and the Brotherhood of Christ. I 
have been able to come to the above six findings after my following of 
76 political trials (through the news-media). On the Rule of Law and 
detention we conclude thus: "The South African detention laws ... are not 
temporary measure 5; they have be come a regu lar feature of government ... 
there are virt ually no exter nal checks upon their application .•. In til , 
South African system there are no standards or criteria which govern the 
application of detention l aws, t he decision to detain and the conditions 
of detention; all these are, on the whole , matters within the absolute 
discretion of the executive or its officers. 
standards or norms is in direct conf lict with 
Admini s tration, without 
77 
the Rule of Law. 1f More 
and above , the measures taken by the State against detainees abolish any 
fundamental substantative and procedural rights of the individual. Moreover, 
less obvious than this is the violation of the general interest in the 
proper administration of justice especially when citizens are unjustly 
detained and made 
during protracted 
to suffer a degrading , and sometimes brutal treat,nent 
. d f d . 78 I . . per~o s 0 etent~ on. t ~s no exaggerat~on to say 
that South African laws "injure the administration of justice in a deeper 
and more profound sense by striking at the basis of the adversary system 
of justice . This system assumes that both sides in any legal dispute 
will have the fullest oppor tunity to present their case in its strongest 
76 . Rule of Law has various meanings to various people and institutions ~ 
But in our context, it is taken to mean a system whereby an accused 
person is tried in an open court, given an opportu nity of denyi,ng 
the charges brought against him, an opportunity of defending himself 
without intimidation or fear of intimidation fram security forces, 
or fear of possible death in a police cel l , a system whe reby the 
accused has a full protection of law from possible abuse of interrogation 
and, above all where he has a choice of his own doctor and lawyer. 
77. Mathews, Op .Cit., p.1S8. 
78. Ibid. p . 162. 
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form before an impartial arbiter. When one party is confined in an 
isolation cel l, interrogated without restraint and deprived during this 
detention of legal assistance, his ability to present a forceful case is 
greatly diminished. If, in addition, the witness for the other side has 
been detained and subjected to similar treatment , the whole balance upon 
which the validity of the system depends is destroyed. This is 50 even 
if the subsequent court proceedings are conducted with immaculate regard for 
standard procedures. Because the necessary foundation for such proceedings 
has crumbled they may produce unsound results because of the strict adherence 
to procedures which assume a fair degree of equality between the 
79 
contestants." Will it perhaps be too harsh to say that the re is a tinge 
of vengeance in the Sou th African security legislation? ThiS, I think, 
becomes apparent when one takes into consideration that (1) ,.,hen a banned 
person dies his books still remain banned. 80 Therefore, even his death 
does not give members of the public access to the insights that led to his 
banning or restriction - lest they generate an anxiety in some l:u:mbers of 
the public to further the objectives of the deceased; and (2) the 
application of the initiation rubric by the Chaplain at the initiation 
ceremony of an Afrikaner recruit into the recesses of the secre t society , 
the Broeder bond , becomes applicable here, namely, that : 
He who betrays the Bond will be destroyed by the 
Bond. The Bond never forgives and never forgets . 
Its vengeance is swif t and sure . Never has a 
trait or escaped just punishment. Bl 
The above intonation testifies to the vengeance inherent in the security 
legislation of this country; and (3) the bizarre demand by the State of 
t he ashes of the late Bram Fischer82 after his cremation. This is one of 
79. Mathe«s , Law, Order and Liberty , Op .Cit. , pp .162-163. 
80. Ibid . p. 75. 
Bl. Phillip , N. The Tragedy of Apartheid , Ceorge Allen & Unwin Ltd., 
London, 1961, p.143. Norman Phillip is a former journalist of the 
Toronto Star in Canada . 
82 . Br am Louis Fischer was a leading member of the Communist Party of 
South Africa. He was sentenced to 24 years imprisonment under the 
Suppression of Gcmnunism Act and to life imprisorunent under the Sabotage 
Act, in May 1966 . All but the last six weeks of «hich were fough t 
inside pr i son. Bram Fischer was practising in Johannesburg as an 
Advocat e at the time of his conviction .. Shapiro writes of him: "To 
associate oneself with Brarn Fischer's ideals, even after his death, 
would be to lay oneself open - as he did - to charges of furthering 
the aims of communism and invite prosecution - as he did - under the 
Suppression of Communism Act. See an article by Ivor Shapi". , 'The 
Death of a Leader' in Re ali ty : A Journal of Liberal and Radical Opinion, 
Vol. 7, No . 3, July 1975, pp.9 - 10. 
• 
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three conditions of the release of his corpse, the two of which were 
(a) that it takes place in Bloemfontein. (b) that it takes place within 
a week. The withholding of his ashes falls short of the State demanding 
fram the Creator God the reinstatement of Fischer's soul for further 
scrutiny and interrogation by the security forces because "the Bond never 
forgives and never forgets". 
history. 
This is an act unprecedented in modern 
However bad and ruthless the Raman authorities may have been during the 
conviction, trial, and the death of our Lord Jesus Christ of Nazareth, 
they at least, released His Body for burial by His family, friends and 
associates, without demanding the dust of His Bones, Flesh and Blood. 
Therefore an incident of this nature makes one shudder. Certain questions 
still remain unanswered, namely, (1) was this perhaps in accordance with 
the tradition of the secret society's measures? (2) was this rather 
unusual demand of the remains of the dead based on fear th.?.!: a lIresurrection 
miracle" would happen after his cremation? or (3) was Br ~.:-t Fischer's 
corpse thought to be a fake, in which case it would have been very possible 
for him to have been on the run, the results of which would have been a 
miraculous emergence of the Communist Party of South Africa (of which Bram 
Louis Fischer was an undisputed leader) with catastrophic consequences of 
post interrogation leadership and influence? The mystery surrounding the 
demand of Fischer's ashes has a deeper impact on the Rule of Law as well 
as on the absolute powers of the security forces of South Africa. If 
these assumptions are correct, then academics, lawyers, university communities, 
moral theologians, ethicists and the journalistic family have a heavy and a 
demanding assignment (whose bibliography may not be easy to have acces to). 
Security legislation coupled with Bram Louis Fischer's ashes, detention 
without trial, house arrest, solitary confinement, torture, death in 
detention, have laid before the Church an agenda TNhich 1;.,e can no longer 
ignore or escape in our acedemic routine~ 
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CHAPTER THREE 
THE BROEDERBOND AND THE DUTCH REFORMED CHURCH 
A "Christian" faith that does not have Jesus of Nazareth as its solid rock 
and fo undation is bound, in the course of its journey to eternity, to be 
distorted and even collapse unless it looks critically into itself. And, 
if it succ eeds in self-examination and self- criti cism, its glory and its 
crown will be judged by its ability to merge together things temporal and 
things eternal. A Christian faith and indeed, a Christian nation can 
only live and lead a better l ife when its being and soul is indwelt by 
the Holy Spirit who directs all things to their appointed end. 
It is theref ore against this background that we seek to examine the 
relationship between the Broederbond and the Dutch Reformed Church regarding 
the problem of apartheid. It may so happen that the v ision and the divine 
vocation said to be from God is perpetually lost in the abyss of the 
material prosperity of this world coupled with man's desire to dominate 
and to swallow that which belongs to Go d. 
Without at this stage attempting to look critically at the Dutch Reformed 
Church as an ecclesial body, it becomes absolutely essential that we should, 
however brief ly, examine the influence of the Broederbond to both the 
ministry and vocation of the Dutch Reformed Church in Sout h Africa . 
Historical records show that fo r the last sixty-one years or so, the 
ecclesiastical activities as well as the directives of the Dutch Reformed 
Church and those of the State have largely been in the hands of these 
social engineers of doomsday. 
1. THE BROEDERBOND 
Thi 5 5 ecret organiz ation of the Afrikaner I c Ian I , according to Wi lkins 
and Strydom, takes as its premise the convict ion that Afrikaners we r e 
placed by God on the southern tip of Africa to fu l fil a sp iritual, 
reli gious calling. With miss i onary zeal it believes that its actions 
and thoughts are in fact, ordained by God. So so li d is this belief in 
divine calling that the organiz ati on perceives in attacks on its credo 
and its existence sacrilegious assaults On the Kingdom of Heaven and its 
plans fo r the arrangement of earthly affairs. It is important to note 
1. I am indebted fo r this information on the history and activities of the 
Broederbond to Wilkins , 1. & Strydom, H. The Super-Afrikaners, Jonathan 
Ball Publishers, Johannesburg, 1978, p.290. 
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that for all characteristics which the Afrikaners have taken as the ir own, 
they have found supportive bib lical rationale and the example of this can 
be found no less than in apartheid which is held to be the manifestations 
of Our Creator God's intention Eor South Africa. It is also a fact that 
anyone who attempts to shake the foundation upon which this belief is 
2 founded is met with an impenetrable wall of dogma. So \o/ilkins and 
Stry dom conclude on this point, "The dark soil of ancestral humus has so 
nourished the tree of the AfrikanEr faith in its particular faith in its 
particular historical course and development that it has became his very 
core and essence. He wears that conviction like an armour which is 
impervious to assaults of cr iti cisms and reasoned attack . To allege that 
this armour is the stuff of expediency is to underrate the quality of its 
mettle: the belief, however shaky its founda t ion, is absolutely sincere . 
And it is all-pervasive; it permeates the strata of Afrikanerdom's 
hierarchy and the State in a relationship of inseparable intimacy.,,3 The 
Broederbond and the Dutch Reformed Church have a long history of intimate 
and fruitful association which is said to be vital for the survival and 
of Afrikanerdom. 4 This led the Broederbond in their 1972 prosperity 
5 Bondsraad to declare that it is well-nigh impossible for anyone to write 
the history of their organizati on without at the same time writing the 
history of the Afrikaner Churches or vice versa. The trlth of this 
statement lies in the fact that when British imperialism intruded on the 
freedom of the Afrikaners in the "Freedom War" , the I Predikante' *, and 
the Dutch Reformed Church helped their 'clan' to survive the hazards of 
h . d 6 t e perlo . Again, the 1972 Bondsraad argues for the consideration of 
/I ••• the Church's missionary policy and action on the basis of separate 
ecclesiastical organizations for various national, language and cultural 
communities ••. the meaning that the Church's deliberations about our race 
relations in the light of scripture had for our political, social, and 
constitutional arrang~ent. The fact that Afrikaans Churches clear ly 
declared themselves against integration and blood mixing between "hite and 
7 
non-white gave the Afrikaner nation incalculable moral support".. It is a 
2. Ibid . pp.290-291. 
3 . Ibid. 
4. Ibid. 
5 . 'Bondsraad' is an Afrikaans term meaning 'Executive Council'. 
6. Op .Cit. 
* 'Predikante' also an Afrikaans term meaning 'ministers' .. 
7 . Cf. Wilkins & Strydom, Op Cit., p.292 . Cf. also Huddleston, T. 
Naught for Your Comfort , Collins & Sons, Fontana Books, Glasgow, 1971, 
p.49 . 
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fact that the fusion of the Dutch Reformed Church and the Afrikaner nation 
has in the words of Wilkins and Strydom, inevitably spawned the Dutch 
Reformed clerics who became national leaders in other spheres, notably 
politics. Equally inevitably the Dutch Reformed Church and its affairs 
became the affairs of the Broederbond. Accordingly even the control of 
the Churches also became the vital ingredient of the Broederbond. From 
the time of its establishment on the hills of Johannesburg on May 24, 1918, 
that fact, records Wilkins and Strydom, was blessed by the Dutch Reformed 
Church. 8 
The danger of the Broederbond would seem among other things, to lie in its 
radical philosophy, namely, that every Afrikaner-Broederbond must gain 
control of everything it can lay its hands on in every walk of life in 
South Africa. Members have a duty to help each other to gain promotion 
in the civil service or any other field of activity in which they work, with 
a view to working themselves up into controlling administrative positions. 9 
In the words of Gert Viljoen, Chairman of the Broederbond, (at the time of 
writing) the primary task of the Broederbonder is to activate, motivate 
and guide members, many of whom already carry high-level responsibility for 
making and directing the policy.10 According to the constitution of the 
Broederbond, the aims and objectives of the Broederbond are as follows: 
1. The establishment of a healthy and progressive 
accord among all Afrikaners who strive for the 
welfare of the Afrikaner nation; 
2. The awakening of a national self-consciousness 
in the Afrikaner and the incalcation of love for 
his language, religion, traditions, country and 
nation; 
3. The promotion of all Afrikaner interests. ll 
In addition to the above three-fold objectives and aims are the following 
ideals: 
1. Removal of everything which is in conflict with 
full independence of South Africa; 
2. The termination of the inferiority of the 
Afrikaner-Speakers and their language in the 
organization of the State; 
8. Op.Cit. 
9. Phillips, Op.Git., p.142. Cf. Wilkins & Strydom, Op.Cit., p.356. 
10. Ibid. 
11. Ibid. p.357. 
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3. Segregation of all Coloured races domiciled 
in South Africa with provision for their 
independent development under the trusteeship 
of whites; 
4. Stopping the exploitation of the natural 
resources and the population by uitlanders 
(foreigners) including more intensive 
industrial development; 
5. Rehabilitation of the farmers and ensuring a 
civilized living standard through work f or all 
white burgers (citizens); 
6. Nationalisation of credit and currency and 
planned co-ordination of economic politics; 
7. Afrikanerising of .•. public life and education 
in the Christian national sense with the 
development of all national groups left free 12 
in so far as this is not dangerous to the State. 
Strangely enough the Constitution of the Broederbond has now a new clause 
stating that the language of the Constitution is Afrikaans. fu~d, apart 
from this, it should be reme.'1lbered that the Broederbond "is all-male preserve". 
Women only play a role in that they must be acceptable as suitable wives 
for members and must defer to the strict code of secrecy the organization 
demands; this is the one area of their husbands' lives they will know 
nothing about .,,13 
The examination of the 'conclave' of the Broederbond shows beyond reasonable 
doubt that it has in its heart the use of titles and expressions whose 
normal reference is specifically Christian. This can be illustrated as 
follows: 
THE GOVERNING COUNCIL OF THE BROEDERBOND 
1. The Trinity: This is the inmost nucleus of the 
Afrikaner-Broederbond and consists of the Supreme 
Chief supported by two assessors who are members 
of the Uitvoerende Raad (Executive Council). 
2. The Uitvoerende Raad consists of twelve members 
known as the Twelve Apostles. 
3. The Algemene Raad (General Council): It consists 
of the Twelve Apostles and numerous Ifdisciples ll drawn 
from the various divisions or cells. 
12. Ibid. pp.357 and 360. 
13. Ibid. P .360. 
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4. Local branches or cells: A cell has five or ten 
members and a division consists of two or more 
5 • 
cells. A division must have a maximum of forty 
members. Each independent cell or division is 
responsible to the Uitvoerende Raad. 
Vigilance committee: 
the Uitvoerende Raad. 
Directly resp ons i ble to 
This is the Afrikaner-
Broederbond's Gestapo system. Such committ ees 
are appointed at the various strategic paints to 
guard over and report on the Afrikaner-Eroederbond-
sponsored interests, for example, the Afrikaans 
Medical Faculty at Pretoria, the Engineering 
Faculty at Stellenbosch, the South African 
Railways, etc. 14 
It is no exaggeration to conclude tha t its tremendous influence and success 
must be attr ibuted to nothing but its two fundamental principles, namely, 
the con trolling of the mind of the Afrikaner through its educati onal 
instituti ons and to control by gaining a grip on the purse strings of the 
country. 15 This influence is clearly shown by the fact that the Broeder s 
dominating in all especially in education and religion. 16 are areas 
"The teaching pr ofession constitutes the largest group - 20,36 percent 
(518) of Bond membership. Obviously there are more Broeders in the 
teaching profession today but in 1968 they included 24 r ec tors of universities 
and teachers training co lleges, 171 professors, 176 lecturers, 468 headmasters, 
121 school inspectors and 647 teachers. Sixteen managers of newspaper 
groups and 22 editors were members. Of the 419 public servants in 1968, 
59 were secretaries or assistant secretaries of departments. In the legal 
profession there were 16 judges, 13 advocates, 156 attorneys and 67 
magistrates who were Broederbond members. In banking 154 were managers, 
22 accountants and 22 other executives .,,17 Although there is truth in 
the fact that the Broederbond started with an object of regenerating the 
poor whi tes, "Like Hit l er' s Winter Help, it professes to shelp the poor, 
whereas it is in actual f a c t a purely capitalistic and highly lucrative 
18 
concern for the benefit of a select and powerful few ." Equally important 
in our discussion of the main features of the Broederbond is its induction 
ceremony. It is rather a darkly dramatic affair that culminates in a s acred 
oath before the Almighty God to carry the secrets of the organization (if 
need be) to the grave. Now as the "ordinand" stands on the threshold of 
14. Phi llips, Op.Cit., pp.143-144. 
15. Ibid. pp.144-l45. 
16. Wilkins & Strydcm, Op.Cit. , p.366. 
17. Ibid. 
18. Ibid. 
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admission to the ranks of 
19 
or vague. 
the Super-Afrikaner, his knowledge of them is 
r ather scant 
THE INDUCTION CEREMONY 
Norman Phillips who investigated the nature and the affairs of the 
Broederbond noted among other things that the Broederbond organi zation was 
quazi-Masonic d~dn to the smal lest detail. He tells us about the 
unusual three degrees, with an elaborate ritual of initiation c c "'.sisting 
of secret signs of recognition, grips and passwords for every degree. 
He noted also that the mystic symbol of the Order is The Light of Majuba, 
the Boer victory over the British in the year 1881. All members are 
noted for speaking in confidence under the four colours which is a 
reference to the old Transvaal flag. He describes the then induct i on 
ceremony as rather gruescme .",,': This is how he puts it: 
In complete darkness a corpse-like body lies on a 
bier, wrapped in a black winding sheet on which is 
embroidered in letters of blood: Verrad (treachery). 
A bloody dagger is thrust to the hilt in the body of 
t he "corpse". A torch thr~s brief flashes of 
light on the scene while the chaplain intones: 
He who betrays the Bond will be destroyed by 
the Bond. The Bond never forgives and never 
forgets. Its vengeance is swift and sure. 20 
Never has a traitor escaped just punishment. 
He also noted that in cases of serious betrayal of the Bond by member(s), 
21 the storrntroop section of the Ossewa-Brandwag is detailed to mete out 
punishment. The 
controlled by the 
Os s eTtla-Br andwag 
22 Broederbond. 
is also like many South African institutions, 
In the process of induction there is a 
19. 
* 
20. 
21. 
22. 
Ibid. 
For the modification of the 'Induction Ceremony' see J.H.P. Serf ·.::-:tein, 
Brotherhood of Power: An Expose of the Secret Afrikaner Broederbond, 
Rex Collings Ltd., London, 1979. 
Phillips, Op.Cit. , p.143. 
The 'Ossewa- Brandwag' is the Oxwagon sentinel, and is referring to 
the Boer Great Trek of 1837. 
Op.Cit. 
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lot of Bible kissing throughout its ritual. But it is to be noted tha t 
"in the eyes of this esoteric fraternity, the Great Architect of the 
Universe has hitherto designed only one model , the ware Afrikaner (genuine 
Afrikaner ) .23 Precaustions of secrecy are the rule rather than the norm 
of the survival and the life of the Afrikaner-Broederbond. All the not ices 
as well as ins tructions etc. are never conveyed through the post but are 
delivered eithe r and even meetings are always 
convened under a 
verbally or personally, 
24 bogus name. 
But since 1974, the Broederbond has a new Constitution. Wilkins and 
Strydom describe it as "a chilling affair that could come straight fran 
the pages of fiction ... 25 But the new Constitution in its initiation 
rubric no longer contains description of the "macabre ritual". But has 
also the following seven-fold Afrikaner-Broederbond ideals: 
23 . Ibid. 
1. faithfully and sincerely to serve the Afrikaner nation 
through the Afrikaner-Broederbond in all that it 
stands for ; 
2. never in your life to reveal to any outsider anything 
you learn about the Afrikaner Broeder bond and its 
members, particularly the membership of a fellow 
Broeder, even if your own membership is ended , 
unless you have received prior permission fram 
the Executive Counci l of the Afrikaner-Broederbond; 
3 . never to reveal your own membership of the 
Afrikaner Broederbond without the permission of 
the Executive Council of the Afrikaner Broederbond; 
4. never to become a member of any secret or semi -
secret organization, or to involve yourself by 
co- opera tion with such organization, without the 
permission of the Executive Council of the 
Broederbond ; 
5 . to subjec t yourse l f to the conditions of the 
constitution and standing orders, to fulfil the 
duties that the Bond Executive may lay down 
according to the standing orders, and to subject 
yourself readily to the brotherly discipline that 
the Bond Executive may apply accordingly to the 
standing or ders; 
6. unconditionally to comply if the Executive Council, 
after conSideration , thinks fit to terminate your 
membership; 
24. I bid. pp .143-l44. 
25. Wilkins & S trydom, Op .Cit ., p.3 77. 
7. 
the 
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to subject yourself to immediate expulsion from 26 
Broeders, if you in any way break this undertaking. 
The induction rubric ends with the Chaplain's words of strength and 
encouragement which runs as fo ll ows: 
In the name of the Afrikaner Broederbond, and in the 
presence of the other Broeders who stand her e as witnesses 
of the irrevocable union you have forged, I accept your 
promise of faith and declare you a Broeder. 
In 
Be 
Be 
Be 
Be 
the words 
strong in 
strong in 
strong in 
strong in 
of our motto, I wish you strength . 
the practice of your nationa 
the fa ith if the struggle becomes Onerous . 
you r love of your nation. 
the service of your nation. 
Wi t h a hearty handshake I, and after that the other 
Broeders, want to assure you that we accept you f r om now 
on as a fel l ow Broeder . 
Hearty congratulations and welcome. 27 
This, t hen, is the general picture of the Broederbond and its influence 
t o the ministry and vocation of the Dutch Reformed Chur ch. But, we must 
closely examine the Dutch Reformed Church especially with regard to human 
r elat i ons in South Africa. 
2. THE DUTCH REFORMED CHURCH AND APARTHEID 
In ou r examination of the r esponse of the Dutch Reformed Chur ch to the 
problem of apartheid, a special reference will be made to its 1974 Report 
entitled, "Human Relations and the South African Scene in the Light of 
Scripture" . Our special int eres t in the Report will be confined to 
certain Scrip tural passages which are the cornerstone of apartheid. 
These are Gen. 1:28; Gen . 11; Deut. 32:8 ; Acts 2:2- 13 ; Acts 17:26 
etc . But there will also be other cross biblical r eferences especially 
in the New Testamen t and especially on the understanding of the Dutch 
Reformed Church ' s ecclesiology. Needless to say how important the Dutch 
Reformed Church is for our study and how unique it is in the South African 
Scence. This is how J ohn de Gruchy puts it: 
26. Ibi d . pp.380-38l. Cf . also Serfontein , J.H.P . Brotherhood of 
Power: An Expose of the Secret Afrikaner Broederbond , Rex Collings, 
Ltd., London, 1979, p.126ff. 
27. Wilkins & Strydom, Op.Ci t. 
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The ORC has a great deal of influence in South Africa. 
We have already seen how this came about, and how the 
ORC is integrally related with the Afrikaner nation, 
its culture, and its rise to power. Of course not all 
its members are Afrikaners nor are all Afrikaners members 
of it, but the ORC with its million-and-a-half white 
members is quite clearly the dominant church in terms 
of its access to the policy makers of the natione 
Included within its ranks are most of the members of 
Parliament and of the provincial councils. Its members 
Virtually control many of the town councils throughout 
the land. The vast majority of institutions) 
including the police and the military, belong to the 
ORC. It has also had considerable influence over 
nearly one million members of its black l1daughter churches." 
Given this impressive position within society, and the 
access it brings to the corridors of power at the 
national and local level, it can be argued that the DRC 
holds one of the keys to the future of South Africa. 28 
De Gruchy reminds us that in our examination of the Report we must not lose 
sight of the fact that it reflects the carefully considered opinion of 
the Dutch Reformed Synod and not necessarily the thoughts and the views 
of the man in the pew. Synodical resolutions and pronouncements are often 
far from the "gut-feelings", of the average Church member. Throughout 
the history of the Church in South Africa, notes de Cruchy, the position 
of the Dutch Reformed Church especially in its major pronouncements 
invariably begins with a statement of principle, and it is made clear that 
the principles must arise from Scripture. 
d . 29 tra 1tion." The Scripture is always the 
opinions, decisions, d . d d . 30 an 1n ee act1on5. 
This is true "Reformed 
norm by which we test our 
We must ask ourselves, what 
is the theological hermeneutic that according to criticism opens up a 
possibility of accommodating the latent motive of the historical experience 
in what is supposed to be a scriptural analysis of human relations?3l 
It would appear that the Dutch Reformed theologians who framed the Report 
not only made room for, but acutally sanctioned their own thought patterns 
as applied to the South African scene. In the last analysis, feels 
Durand, it is the way in which we use Scripture, the theological method, 
h f d . h f hi' 1· .. 32 t at so 0 ten eterm1nes t e outcome 0 a t eo ogLca 1nvest1gat10n. 
28. 
29. 
30. 
De Gruchy, J.W. 
Cape Town, 1979, 
Ibid., p. 70. 
Ibid. 
The Church Struggle in South Africa, David Phillip, 
pp.69-70. 
31. See Durand, J.J.F. 'Bible and Race: The Problem of Hermeneutics', in 
Journal of Theology for Southern Africa, No. 24, September 1978, p.5. 
We must take note that since its appearance the ORe Report has been 
subject to severe scrutiny and constructive criticism. 
32. Ibid. 
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It is quite evident from the Report that the Dutch Reformed theologians 
deliberately decided upon certain hermeneutica l principles as a guideline 
for their theological analysis and reflection. 33 For our purpose we shall 
confine courselves to the most outstanding of these hermeneutical principles, 
namely: 
1. The Bible must be interpreted in accordance with 
the recognised, reformed, scientific hermeneutic 
principles in keeping with its actual intention -
it is not a scientific text-book for empirical 
sociology or anthropology . The Scriptures must 
not be used biblicistically - texts must be 
interpreted in their own context of the entire 
history of salvation. 
2. Although the Bible is not a scientific text-book, 
it does nevertheless present fundamental data and 
principles of normative significance in all spheres 
of life, and this applies to relations between 
races and peoples as well. 
3. In dealing with Scriptural data the Church will 
constantly have to be aware of the central theme 
of its preaching - i.e. the way of salvation in 
Christ and the coming of the kingdom of Cod - and 
it will have to indicate and extol the norms that 
coincide with the theme in all spheres of li fe. 
4. On the other hand the Church has a prophetic function 
in respect of the state and society when the 
Scriptural norms that should apply in all spheres 
of life are not respected. 
5. In the imp lementation 0 f this function the Church 
must guard against two extremes: on the one hand 
it must guard against a lack of daring, and on the 
other hand against a lack of discretion. The Church 
must not adapt itself to such an extent as to forfeit 
confidences, but neither may it act without pastoral 
comp assion and understanding. 34 
We must state from the beginning that we are in full agreement with the 
hermeneutic principle advanced by the Report, at the same time we have to 
examine whether the Report remains true to itself i.e. to its chosen 
35 
method. In response to this we note that the Report is not true to 
itself especially on one crucial point, namely, the 
instead, "it opts for the hermeneutical method that 
33. Ibid. 
diversity of 
is expressly 
people, 
. 36 
rej ected. '1 
34. See 'Human Relations and the South African Scene in the Light of 
Scripture' a Dutch Reformed Church Report of 1974, p.ll. 
35. See Dunbar, Op.Cit., p.5. 
36. Ibid. 
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This becomes apparent when the Report deals with the idea of a diversity 
of peoples. What is crucial and important at this stage is the fact that 
the idea of a diversity of peoples is actually used in the Report as a 
biblical datum and that certain peculiar South African situations are 
derived from it, without it being clear how this idea functions within the 
biblical history of salvation. It is, therefore, to be noted that the 
idea of race is elevated, in the language of Dunbar, to the sphere of 
being a biblical principium which can be directly applied to our contemporary 
situation in South Africa. We agree that the Holy Scriptures indeed 
acknowledge and accept the fact of human diversity, but it makes nO 
"theological" problen of it, nor does it relate it to the salvation history 
in such a way that it becomes a constitutive part of hi story.37 
We must also take note of the fact that "The unity and solidarity of the 
human race clear ly func tions in the Bible within the Framework of salvation 
history as an integral and cons titutive part of it. The human race is 
one in its common origin, its fall into sin, its salvation in Christ and 
its eschatological destination. In this regard we need only to refer to 
Romans 5: 12 "Therefore as sin cane into the war ld through one and death 
through sin , and so death spread to all man because all men sinned ... 11 
and to the apostle Paul's description of Christ as the "last Adam" (l Cor. 
15:45. Cf. also Eph. 1:10). 
In this regard de Gruchy remarks tha t Scripture rather than traditional 
policy is the 
Ch ' . 38 r~stl.an. 
Scriptures? 
only court of appeal for the Church and indeed for any 
He asks, How does the Dutch Remformed Church interpret the 
In the same breath he notes that though the Dutch Reformed 
Church is not fundamentalist, it is rather conservative a Few, indeed, 
within the Dutch Reformed Chur ch could take exception to the hermeneutical 
principles advocated to by their Report. The Dutch Remformed Church does 
not build its biblical case for its approach to race relations especially 
on such Old Testament episodes as "the curse of Hamil, nor does it transpose 
"the people of God" motif from Israel onto the Afrikaner volk. But it 
does make great deal of the creation narratives and the prot ohistory of 
Genesis 1-11 . The Tower of Babel features rather prominently as one of 
39 . 
the key passages fo r the suppor t of separate development. This is 
37. Ibid. 
38. See de Gruchy, Op.Cit. , p.7l. 
39. Ibid. 
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described by Douglas Bax 40 as the cardinal text in the Report and it has 
always been in the NGK thinking about race relations in South Africa. The 
Report put it as follows: 
Ethnic diversity does not have a polyphylogenetic 
origin. 1~hether or not the differentiation process 
first started with Babel or whether it was already 
implicit in the fact of Creation and the cultural 
injunction (Genesis 1:28), makes no essential difference 
to the conclusion that ethnic diversity is in its very 
origin in accordance with the will of God for this 
dispensation. The choice between these alternative 
explanations of origins depends on an examination of 
the important chapters 10 and 11 of the book of Genesis. 
The universal message of the "genealogical table of 
peoples" (Gen. 10) is that God created all people 
fram one progenitor, and that this view of the human 
race not only avoids the danger of ethnocentricism, but 
also that of cosmopolitanism. Gen. 10 and 11, which 
should be read in conjunction, each individually 
recounts the fact and process of the division and 
distribution of peoples. According to Gen. 10, the 
diversity of peoples .is the result of a progressive 
split in the genealogical line, while Gen. 11:1-9 
presents it as being the result of dispersal. The 
two processes are not unrelated. In Gen. 11 the 
spontaneous development of generations is given its 
momentum and specific character. In the process of 
progressive differentiation of the human race into 
peoples and races there is not only a curse, but also 
a blessing, not only a judgment on the sinful arrogance 
of the builders of Babel, but also an active mercy 
preserving mankind from destruction so "That they should 
seek the Lord" (Acts 17:27) and so that God's purpose 
for t he fulfilment of the earth should be achieved. 41 
A careful examination of the Report especially its reference to Gen. 1:28 
makes one conclude that its interpretation is based on eisegesis and not 
exegesis. 42 The wording Jf Gen. 1:28 is not a 'cultural injunction' as 
the Report suggests. On the contrary, the stress on Gen . 1:28 is on 
homogeneity of people who are to live allover the earth since they are 
descendants of one set of parents. This is also true of Genesis 2_10. 43 
The unity and , indeed, homogeneity is far more fundamental for the Bible 
than any subsequent differentiation (e.g. in Genesis 11) is shown by the 
40. See Bax, D.S. 'A Different Gospel: 'A Critigue of the Theology 
Behind Apartheid' being a Memorandum presented to a Consultation 
between the South African members of the World Alliance of Reformed 
Churches. 
41. See Human Relations, Op.Cit., p.14. 
42. See Bax, A Different Gospel, Op.Cit., p.14. 
43. Ibid. 
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fact that Genesis pictures it as a fac t of man's very origin and c reation. 
And, again, the Report's interpretation of Gen. 1:28 and Gen . 9:1,7 is 
wr ong . These two references do not sugges t a command but a blessing and a 
promise. The form, "And God blessed t hem ••• " must be regarded as mere ly a 
literal translation of typical Hebrew parataxis that in other languages 
would ordinarily be expressed in some s uch way as, "Then God blessed them 
saying ••• ,,44 This brings the meaning of Genesis 1 :28 quite clearly that 
it is blessing from God's own hand to man to replenish and mUltiply the 
45 
earth and to subdue it and to have dominion over al l creation . 
We have said earlier that Genesis 11 is the cardinal text in the Report's 
argument in support of the doctrine of apartheid and the compartmentalization 
of different ethnic groups into different urban , rural, and 'homeland' areas 
and jurisdiction . The Report interprets the sin of the men of Babel as a 
deliberate de fiance of the command in Genes is 1:28,9:1,7, a defiance which 
is said to have frustrated God's plan to replenish the earth. The incident 
at the Tower of Babel is interpreted by the Report as not only artificial 
but contrary to God's wi ll. The Report supports the differentiation of 
races from what it calls 'the facts of history' claiming that the ancient 
Egyptians already knew of this division into races. 46 It is, however, true 
that the Report's interpretation is based on an incorrect assumption47 and 
in this regard Bax has the following to say: 
44. Ibid. 
45. Ibid. 
Genesis 11 by no means interprets the fragmentation 
of mankind into different, confl icting language groups 
as merely givi ng I a new mcxnentum and character ' to any 
former 'cultural injunction in 1:28 . On the contrary, 
whereas 1:28 is called a blessing, 11:6-9 is clearly 
the opposite of a blessing: it is a curse that 
frustrates and punishes men. For just as God 's wrath 
follows the sins of Adam, Cain and Lamech, the angel 
marriages and the general wickedness of men in Gen . 3-6 , 
so it follows the towerbuil ders' sin in Gen . ll. 
Whereas before God blessed men so that they would 
gradually fill the earth (1 :28) , now (and now only ) 
by confusing their language He divides them into 
separate, alienated and potentially conflicting groups, 
and therefore by now (and by now only) scatters them 
abroad over the face of all the earth (11:8f.). Thus 
they lose their unity (and t heir common language and 
46. Ibid. p 15. 
47. Ibid. 
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culture) not because God originally willed this at all, 
but because they have misused this unity and their 
cultural progress, and have sought their security 
in their own group identity, culture and pmver of 
achievement, instead of in God alone. 48 
It is qu it e interesting to note that the Report misses ye t another vita l 
point that: 
the story in Gen esis itself presupposes the 
linguistic unity of men as a prior , giv en cultural 
f act (11:1), before the city and the tower were 
built, not as something men accomplished by their 
humanistic arrogance. It is something that men lost 
only after and as a result of what happened at Babel 
(11:6-9) . (This again confirms how mistaken the 
Report ' s interpretation of Gen . 1:28 is.) It was 
no t men's unity or their cu ltural or ethnic homogeniety 
that was 'artificial' or contrary to God's will or 
command, but their attenpt to use this unity to achieve 
a cultural and technological identity and greatness 
and fame of their own, and so by their own achievement 
to save thenselves from the threat of finitude, 
dispersion and insignificance which they felt in the 
fac e of the vastness and mystery of the world . 49 
Therefore it could be sai d with justi c e that the story of the Tower of Babel 
in Genesis Chapter 11 poses not only a threat bu t also a warning to the 
dominating Afrikaners in South Africa who are after all interested in the 
security of their future by attempting to secure its cultural and national 
identity. The Report go es so far as to abandoning the principle of 
Sola Scriptura . We readily admit that no one, least of all within the 
Church denies the fact that from the annals of history there have always 
been races but Genesis 11, in no way whatsoever connects this with what 
50 happened at Babel. The irony about the Report is that it makes race 
rather t han language the fundamental issue for Cen. 11. It is using this 
chapter to justify the separation of races but not the sep aration of English 
and Afrikaans speaking white South Africans into different group areas; 
and it also uses the text among other things to attack marriages between 
different racial groups , but not marriages between different language groups. 
Bax argues that the fact that God has punished men by confusing their 
languages, so that they divide into group s that misunderstand and are 
48. Ibid. 
49. Ibid. 
50. Ibid. pp.16-17. 
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alienated from each other does not mean that we should seek to exacerbate 
this. There is no commandment whatsoever to this effect.in Gen. It. A 
theology that refuses providence and commandment in this way, however, would, 
if it were consistent, end up by allowing such absurdities as, for example, 
the logically similar inference that because God punished man with death 
(Gen. 3:19 , Rom. 6 : 23), He must want men to kill each other . Mar eaver, he 
notes, that with particular regard to Gen. 11 it would oppose members of 
any group learning the language of any other group, on the grounds that 
for them to do so would be to frustrate the alienation that God in His 
pr ovidence wi11ed~ 51 What could be said with justice is that on the 
contrary the diversity of languages in Genesis 11 is a means to frustrate 
man's attempt to taking his cultural achievement s and identity too 
seriously , as building himself and his kinsmen a kingdom to their own 
52 glory. The same ,,,ould be said of Deut. 32:8 which the Report exegetes 
to s :J i t its own ends. Even here it fails to take into consideration 
that tithe text depends on the distinction between Israel as a nation 
believing in Yahweh and the ot her nations as heathens, nations who do 
not worship the true God. ,,53 In the words of the Report: 
For the purpose of our study it is important to 
note that the Old Testament fully accepts the reality 
of the existence of nations and peoples. There is 
no question of Western dualism and spiritua lism in 
considering and evaluating the geographic and 
national aspects of the existence of the people 
concerned. Although Deut . 32:8 has no firm 
interpretation (the text is subjec t to dispute), 
it nevertheless seems to indicate that the fate 
of the people is not beyond the will and the 
intervention of God : on occas i on He even assigned 
each its own homeland (cf.also Amos 9 : 7) . 54 
But in this context we must take the words of Bax seriously because though 
Bax also admits wi th the Report that the interpre tation of the text is 
quite problematic but nonetheless he would see the aim of the text as 
clear from its context which merely asserts the special relation between 
God and the nation of Israel. It says, he argues, absolutely nothing, 
in either reading, to imply that the individual members o f any t 'Ho nations 
(let alone members of two different r aces within one national area like 
South Africa) should not migrate, mix, integrate or should be confined to 
51. Ibid. 
52. Ibid. p.l8. 
53. Ibid. p.19. 
54. See Human Relations, Op.Cit., p.23. 
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their separate (national) areas . Moreover, even to attempt t o read such 
an imperative into the text is t o make the fundamental mistake once again 
of confusing providence and ethics. And t o use the text as though it 
somehow supported the argument that Scr ipture prohibits i nt eg rati on bet\-leen 
the races but not between member s of d ifferent nations of the same race i s 
011 old 1 0 0, 55 ~ oglca an comp ete elsegesls. 
We also no te that on the ev ent at Pentecost the Report has the following to 
say, "Spir itual canmun i on i s primarily the ccmmun i on bet~Neen God and the 
be li eving worshipper through the Hard and t he Sp irit of God. The spiritual 
worship of the believers is based on and flows f rom this . Bu t the manner 
in \"hich God speaks to His children thr ough His Word and Sp irit will t o a 
cer tain degree depend up on the nati onal identity of the person or people 
c oncer ned. Language and cu lture playa signi f i c ant role in this communion. 
By the very nature of things, 
within the context of its own 
each ethnic group must practise i ts reli gi on 
56 languag e and culture . 1I Such int erpretati on 
of the t ext as wel l as its understanding is opposed by Bax on the gro unds 
that the language miracle on Whit-Sunday must be under s tood as enab ling 
those pres ent t o 'learn the deed of God .•. To imply that this erected a l aw 
that every man must thereafter hear the gosp el in hi s own language and 
could thereafter be excluded in anyway whatsoever from either local or 
national chur ches which procl aim the g osp el in other 
the point and perverts the meaning of the t ext under 
langu ag es quite 
d o 0 57 ~s cuss ~ on. I 
mis s es 
On 
the contrary, Peter's preach ing converted people i n order t hat they should 
belong t o one Church of Christ. 58 
On the qeustion of the Tower of Babe l de Gruchy holds that: 
Babel is the consequence not just of God 's judgment 
on sin, but also of his preserving mercy ( cf . Acts 
17:27), effecting the fulfilment of his saving 
purpose. Thus, while the unity of mankind is ahlay s 
the bas ic reality g i ven in crea tion , there is also 
a given differentiation in cre ation. Furthermore , 
becaus e of human sin, the uni ty of mankind has been 
seriously affecte d , and can only be restored 
through God's redeeming grace in Chris t. The ult i mate 
restoration of this unity will only occur at th e 
f inal coming of the kingdom of God . This does not 
mean that the me ssage of the ki,ngdom has no 
immediate social s i gnificance. J9 
55. Bax, Op .Cit., pp.18- l9. 
56 . See Human Re l ations, Op.Cit., p . 85 . 
57. Op.Cit., p.19. 
58 . I bid. 
59 . I b id. pp.71-72. 
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On the contrary, it still remains one of the primary duties of the Christian 
Church to relate its proclamation to social and political structures of 
society.60 Secondly, the theme of justice, neighbourly love as well as 
peace, truth and justice should be the core of what it has to offer in 
human affairs. Certainly the Report has a great deal to say on the 
contemporary issues that beset South Africa in the Twentieth century e.g. 
homeland policy, migrant labour, mixed marriages etc. 61 But at the same 
time, the ORe offers a contradictory picture to the outsider because 
although it rejects racial injustice and discrimination in principle, it 
nonetheless accepts separate development . Now wha t appears contradic t ory 
in its policy is the fact that to the outsider apartheid and separate 
62 development app ear synonymous. In this regard de Cruchy makes a good 
point that "Fai lure to understand this distinction drawn by the DRC between 
the blat ant rac ism of apartheid and the anticipated blessings of separ ate 
development had lead to considerable confusion in assessing the position 
of the DRC. For one thing, it has led to fa lse hopes, for whenever t he 
DRC has spoken out against racism many people have p resumed that this means 
an attack on Government policy. That does not follow, although it could 
be an attack - as it sometimes is - in the way in which policy is 
imp lemented. ,,63 
The Report admits that there are areas of agreement and disagreement with 
other ecclesial bodies and briefly outlines these. 64 In our criti c ism of 
the Report we must not over-look the criti cal voices especially within the 
DRC itself. There ar e a number of DRC theologians who severely cr iticised 
the Report and the same is true of the Afrikaans news_media. 65 In this 
regard (before concluding the chapter) it would be wise to listen to some 
of the prominent voices within the confines of the Republic of South Africa, 
for they, too, are Christians equally concerned about the mortifi cation 
of our contemp orary world of South Africa. 
60. Ibid. 
61. See Human Relations, Op.Cit. , p.73ff. 
62. de Gruchy, Op .Cit ., p. 73 • 
63. Ibid. 
64. See Human Relations, p.96ff. 
65. See de Gruchy, p.74. Cf. also (1) F.A. Van Jaarsveld's article, 
'The Afrikaner's idea of His Calling and Mission in South Africa', 
in Journal of Theology for Southern Af r ica, No . 19, June 1977; 
(2) J.J.F. Durand's article, 'B ible and Race: The Problem of 
Hermeneutics' , in Journal of Theology for Southern Africa, No. 24, 
September 1978. 
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1.3 PROMINENT VOICES 
On the question of race relations in South Africa, Dr W.F. Nkomo observed 
that self-preservation on the racial level is justifiable, but it must be 
rid of the prejudices that go with it. This, he further observed , has 
been a basic factor in the 'South African way of life'. The result has 
been that whenever the advancement of the other racial groups has been 
considered, the planners have always wanted to know how such development 
or advancement would affect or preJudice the position of the Whites in 
South Africa. 66 
Another noted prominent vOice, Arthbishop Hurley," obs erved that the role 
of the Church in the promotion of sound race relations is dependent upon the 
role it sees itself playing in human society generally . •• A vision of 
society produces, he adds, a social ethic, that is, a moral system inspiring 
ccmmunity relations in matters, for instance of governing and being governed 
and of buying and selling. 
politics and economics. 67 
is producing a new social 
The two important areas of social ethics are 
He noted a renewed vis ion in the world which 
h . 68 et ~C. The Church, he argues, has been 
notoriously poor in mass communication in recent years. 
It is very difficult to predict what the future holds but we can be sure 
of one thing that with every year that passes, the old individualistic and 
pietistic view of Christianity gives way to the convi c tion that faith must 
have meaning for the t ota lity of human life, the social as we ll as the 
personal. The young will accept no othe r religion but one concerned with 
man and his community, man with all his aspirations and miseries. Inevitably 
66. See W.F. Nkomo's article, 'An African's View of Apartheid' in South 
African Dialogue, N.J. Rhoodie (ed.)., McGraw-Hill Book Compan-y-,---
Johannesburg, 1972. Dr Nkomo (deceased) was one of the best known 
black South African leaders. He was a qualified medical practitioner 
and at one time served as President of the South African Institute 
of Race Relations. 
" Denis Hurley is a Roman Catholic Archbishop of Durban. He is a fierce 
critic of the doctrine of apartheid and a firm believer in racial 
equality, social justice and human rights. He served at one time as 
President of the South African Institute of Race Relations. 
67. See Denis Hurley's article, 'The Churches and Race Relations' in 
South African Dia logue, Op.Cit., p.459. 
68. Ibid. p.463. 
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as the spiritual mutation accelerates so does the disori entation and 
confusion in the Church . But it is a creative confusion. The Church is 
pregnant with a new age, "d P 69 s t~rr~ng un er a new entecos t. There is 
nothing ecclesias ti cal about the Dutch Reformed Church , that is , viewed 
from the political s ide it is no thing but the Af rikaner clan at prayer since 
its political status and prosperity take precedence than its divine mission. 
This is no t to suggest that there is something wrong in the relationship 
between the Church and its nation. On the contrary . What is "rong is 
the Church's total identification with the status quo even when it (status 
quo) is militating against human survival as is the case in South Africa. 
The danger of this is that the Church once it reaches this stage of 
identification with the State, falls short of the broader demands of the 
Gospe l of Chri st . This, Denis Hurley would rightly see, as the problem 
of the Dutch Reformed Church. It speaks as a soul, with all the sense of 
a divine destiny that Calvinism has imparted, with memories fresh and thick 
upon them of how that nation carved out its place in South Africa against 
the British and Africans, with the determination, as steely as the sense 
of nationhood they aspire, that this nation will not lose its identity and 
perish from the earth. He points out, however, that the recent experiences 
of the Dutch Reformed Church in the field of race relations has been of 
tension rising to a dangerous climax in the early sixties, then subs iding 
somewhat in the last few years - simmering probably beneath the surface 
until another and undoubtedly fiercer ' climax boils up.70 
This, of course, explains the fact that the National Party (the temporal 
side of the DRC) was not founded on the rock of apartheid (as most outsiders 
seem to think), but on the rock of Afrikaner unity , Afrikaner nationalism 
and Afrikaner nationhood - the latter being simply the other side of the 
71 
coin of separate development. So, de Gruchy notices that instead of 
seeking a cammon solution at a conference table, the Government is trying 
to ward off internal and international opinion by advocating to a policy 
of separate s tat es . De Cru chy advances the following opinion: 
69. Ibid. 
Any political program Dr policy which promises a 
better future , as does separate development, but 
whi ch requires considerable suffering in the 
present for the sake of that end, needs considerable 
70. Ibid. pp.465-466. 
71. See Otto Krause's article, 'T rends in Afrikaner Race Attitudes' in 
South African Dialogue, Op . Ci t., p.537. 
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moral justification. The question had to be faced: 
Who is doing the suffering, and for what end? 
Apart from the fact that political programs are 
notorious for failing to deliver what they promise, 
does the promised future justify the present human 
pain and cost?72 
De Gru chy goes on : 
It can be argued that separate development had 
brought some previously denied advantages to b1.acks 
in the homeland areas. For one thing, it ha5 
provided some kind of political base . But any 
talk of advantages is offset by the fact that they 
system has not been freely chosen by blacks. After 
all, such advantages as there are only confer what is 
normally regarded in democratic countries as an 
inherent right of people. There has been changes, 
but these highlight how bad things have been in the 
past. Those black leaders who have accepted the 
system are almost unanimous in holding that they have 
had no option. This does not mean t hat they r egard 
separate development as right or just. Separate 
development had dictated what blacks should have. 73 
Therefore, it could be argued, without at the same time passing judgment 
that the policy of separate development has failed. The policy among 
nume r ous things has driven more than eighteen million blacks to occupy 
only 13% of the entire South Africa while a tiny fract ion of four million 
whites (Coloured and Indians included) occupy 8rt, of the land. Lately, 
74 blacks have been stripped of their citizenship in their fatherland. 
As for the Dutch Reformed Church, it has been subject to severe criticism 
both at home and abroad. The international ecclesiastical ex ample of this 
is that of the Gereformeerde Kerken in Helland (a Mother Chur ch to the DRC), 
75 
which sever ed the ties with it in 1978. The policy of separate 
development up to now has failed to solve the problem of farm labourers 
76 
who form a quarter of t he South African black 'Nork force. 
We have gone thus far wi th the Dutch Reformed Church but there is no 
running away from the fact that we are still face to face with the dilemma 
of the DRC. For on the one hand it does not profess to be a national 
Church like, for instance , the NHK once did. But on the other , it finds 
72. De Gruchy, Op.Cit., pp.77-78. 
73. Ibid. pp . 79 - 80 . 
74. Ibid. P . 78. 
75. Ibid. P .81. 
76. Ibid. P • 79. 
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itself pushed in that direction many a time. Therefore, an outs ider 
cannot but wonder about the political pressures that are brought to bear 
on i ts decisions, resolutions and pronouncements. There is no doubt 
about one thing, namely, that the survival of the Afrikaner identity and 
power playa determinative role because at all costs the concept of separate 
development mus t not be surrendered as they are tied up with the success 
or failure of the policy . 77 A second important pOint to bear in mind is 
that the promise of the DRC is tha t it will enable whites to rise above 
such se l fishness and seek to practice the love, justice, and mercy to which 
the Gospel of Jesus Christ calls us. Although it is able to do this, one 
does not see how it could successfully do so without resolving t he dilemma 
in which it is placed by its closeness to the Afrikaner history and 
78 
culture . A third and a last point to be made is in connection with its 
extreme Calvini sm (on most standards) is like any other Church doctrine 
or theological s tatement can be misused and driven to the extreme especially 
when such doctrines or theological statements are propounded to serve 
onels own end , and once this happens the meaning and the gist of the doctrine 
On the Dutch Reformed Church Report h l . .. 1 b 79 as ast lts orlglna su stance. 
on 'Human Re lations' we conclude by noting first of all the concluding 
statement of the Report : 
77. Ibid. 
78 . Ibid. 
79. Ibid. 
This r eport does not pretent to cover comple t ely al l 
asp ects of the problems besetting South Africa . 
The church has with much appreciation taken cognisance 
of the attitude and actions of the central, provincial 
and local authorities and of the relevant ministers, 
dep artments and officials of the Republic of South 
Africa and of other s t a t es in which the mother and 
daughter churches of the Dutch Reformed Church do 
missionary work . The church has also taken note of 
the massive task which has been successfully undertaken 
by these states , and of the progress made in the 
soluti on of the multifarious problems in our 
mult i national country. They are assured of the 
church's sustained interest and intercession for the 
great chal lenges and problems of the future. The 
Dutch Reformed Chur ch is only too well aware of the 
serious problems in respect of inter-people, inter-
racial and inter-human relationships in South Africa. 
It seeks to achieve the same ideals of social justice, 
human rights and self-determination for the peoples 
and individuals, based on God's Word , as do other 
Christian churches. It is also convinced that it 
is imperative for the church to fulfil its prophetic 
calling, to be sympathetic, to give guidance according 
to Scripture and to inter cede on behalf of man. 
p. 76. 
p.84. 
p.83. 
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If the Dutch Reformed Church does differ from other 
churches, the difference is not due to a different 
view of moral concepts and values or of Christian 
ethics, but to a different view of the situati on 
in South Africa and the teachings of God's Word in 
this regard. There is no difference in ideals 
and objectives, but merely disagreement on the 
best methods of achieving these ideals. SO 
The Report's analysis of the South African situation is indeed excellent, 
but it has little (if nothing at all) to offer by way of practical solution, 
except to urge the study of their thoughts and convictions carefully in 
order to eliminate their disadvantage . Perhaps the theologians who 
produced it ought to be thanked and prayed for, fo r the enormous task and 
energy they put in the Report. But we cannot thank them for their 
intentional or unintentional misuse of Scripture. They disregarded the 
Reformers from whcm they sucked thei r understanding of theology. I,e have 
noted, too, their ideological basis as well as their ren~Nned way of doing 
81 theology. Is Douglas S. Bax right when he concludes thus : 
South Africa stands on the edge of a political 
disaster 'too ghastly to contemplate'. It is a 
false theology and a false ideology, as well as 
greed and the fears of both Afrikaans and English-
speaking Whites that have dragged her people there. 
The urgent question is: is it too 19~e for us to 
repent and turn back from the abyss? 
Is he perhaps voicing an empty sentiment? Haven't we heard all this before? 
Perhaps he is - excep t for the reality he has touched upon, the reality of 
Jesus of Nazareth , the Light of the world, before whom we must stand in 
h . 83 our not lngness. 
So far, so good ~ Bu t we have to be realistic in this regard lest our 
object ivity is questioned, and take into considerati on Chat the Dutch 
Reformed Church is not the only white ecclesial community in South Africa. 
We have on the other side the English-speaking Churches. The next chapter 
therefore will examine the response of the English- speaking Churches 
to the problem of apartheid. 
80. See Human Relations, Op.Cit ., p.100. 
81. See Douglas Bax, A Different Gospel, Op .Cit ., pp.2J-45. 
82. Ibid., p.45. 
83. Cf. J.A. Lamprecht's inaugural acdress, 'Theology Here and Now or 
A Theology of Acceptance' , delivered at the University of Fort Hare 
on September 14, 1973 . John A. Lamprecht is the Dean and Professor 
of Systematic Theology at the University of Fort Hare, Alice, South 
Africa. 
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I am tempted to say that the 'matrimony' or intimate relationship between 
the Broederbond and the Dutch Reformed Church has not only destroyed 
the prophetic office of that ecclesial community but has actually spoilt 
the living waters of the Christian faith thereby reducing Christianity 
to a mere ideology without eternal destiny as a goal of its mission. 
We have to emphasize here that the source of this catastrophe springs, 
among other things, from indoctrination through education. No field 
in South Africa is more completely dominated by the Broederbond than 
education. Serfontein, one of the principal investigators of the secret 
organization, has observed that the history of the Afrikaner Broederbond 
has always been closely interwoven with the Afrikaner fight to assert his 
control over education - first, his own; then that of all other races 
and languages. Therefore, the children of all races suffer in South 
Africa because of this monstrous evil. This is how Serfontein puts it: 
"After the 1948 election victory the Bond was not directly active in the 
educational field. Matters were left largely in the hands of the Government 
or, rather, the Broeders in educat i on . The essential aim was control of 
all education in South Africa under one single controlling body - so that 
education would be completely in Broeder hands ... In a report completed in 
1963 the group demanded that the spirit and direction of educati on for the 
Afrikaner speaking children must accord with the teachings of Afrikaans 
churches and conform with the hi story and culture of the Afrikaner nation." 
(Serfontein, Op.Cit., p. 159) . Serfontein goes on , "The question of a 
national education sys tem was debated at the 1964 and 1965 Bondsraad 
meetings. The main issue was to what extent the provinces, which 
traditionally controlled their own education, should retain some authority. 
A study paper entitled "The Task of our Education" stated bluntly: "The 
question is whether education is so completely involved with vested 
interests, personal empires and political implications that only the use 
of a central power will achieve any movement. Is the Broederbond not that 
central power?" (Ibid.). This was done with the tacit approval of the 
Government. In fact the Broederbond is both the Dutch Reformed Church 
and the Government in South Africa hence the saying that the 'DRC is the 
South African Government in prayer'. Decisions about the nature and 
con t en t of education ar e the prerogat i ve of the Bond . This is supported 
by the view of Piet Meyer (a forner chairman of the Bond and a former 
chairman of the South Afri can Broadcasting Corporation). , This is what he 
is report ed to have said to the secr et society , "It is our Brotherhood, 
wh i ch with unstinting labour at Bondsraad study committ ees and by means 
of consultation with educati onal heads at provincial and national levels -
who were and are Broeders - which has been able to formulate the ideal of a 
national education policy for our volk and our country. We have carried 
it through to its present stage and will continue to do so in the years 
that lie ahead." (Ibid. p .1 60 ). Treurnicht saw the co-operati on of the 
Government on this matter as "epoch-making". By the beginning of the 
last decade the Afrikaner Broederbond's dr eam of a single national education 
fina lly came through. The present education policy is the policy of the 
Serfontein "the foremost writer on Nation al Party and Afrikaner affairs" 
was born in Pretoria in the year 1933 . On reaching maturity he became a 
leading membe r of the Transvaal Youth Wing of the Nat ional Party. "e 
broke out with the Governmen t in the 1950's on the issue of it s race policies. 
He then became Chairman of the Pretoria Political Study Group. His car ee r 
as a journalist began in 1965 on the Sunday Times. In the yearc 1976 he 
j oined the Rand Daily Mail (for a short period of 18 months) , and is now a 
full-time freelance journalist. "On the Sunday Times he made his name by a 
series of sensational exposes of the Broederbond in the s ixties and early 
seventies" . 
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Broederbond. This triumph l ed to the creation of a new post , namely, 
"Head of Department - Education Guidance!! which was to handle vocational 
guidance. It involves "r esponsib ility for religious educat i on ; youth 
preparedness; educational programmes in hostels; training cadets; 
enlightenment programmes; and visits to veld schools. Serfontein 
describes this as "an ideal post for brainwashi ng young schoolchildren 
wi th the doctrine of Christian Nationali sm. The precari ousness of the 
Afrikaner identity is constantly drummed into t he pupils ." (Ibid.). 
This brai nwashing also seemed to affect the English pupil or was aimed at 
doi ng so. This was the aim of Piet Meyer who voiced a possibility of 
the English part icipating in national fes tivals, an idea agains t which 
treurnicht warned, adding that the political support of the Eng l ish citizen 
should not mean they have become Afrikaners. He seems to have had in 
mind the question of their 13nguage, Church, and phi 10' ·phy . Obvious l y 
Meyer had seen the need and the advantage that may flow from the philosophy 
of brai nwashing the offspring of the English citizens. For the English-
speaking people to be won over for the suppor t of the Afrikaner cause, they 
had to be Afrikanerized (Ibid. pp.160-61). The need was also seen that 
there should be liaison with Broeders at the various Afrikaans universities 
and colleges regarding the holding of the y ou th leaders' courses and the 
expansion of the Ruiterwag (which is a 'fully-fledged junior secret 
organiz ati on of the Afrikaner Nat i onali s t s under 35' under the 'tigh t contr ol 
of the Bond'). There should also be liaison be t ween var ious un i versities 
and colleges regarding the influencing of students - thus public funds, 
concludes Serfontein, had to be used to promote the secret Broederbond's 
aims' ). For what has so far been said above we must not think that it 
has always been a ' bed of roses' fo r the Broederbond. It met susp i cion 
and even opposition wi thin its ranks and especially within the Dutch 
Reformed Church. Serfontein sums this up: I n 1946 a NG Synod - after 
an "investiga tion" in · which the committee was packed with Broeders -
found that the Bond and membership of it were not in conflict with the 
Scriptures and loyalty to Christian principles. The matter , however, 
would come into the open with a vengeance for the first and la s t time in 
t he early Sixti es. This was after the Cottes l oe Conference drama when 
some of NG Church leaders associated themselves with highly crit ical 
resolutions on .aspects of governmen t policy: For the fi r st time, 
Afrikaans theologians , ministers and church members. went through the 
agonis ing process of questioning the very moral basis of apartheid and 
whether it was compatible with the demands of the Scrip tur es and Chr i stian 
justice. This, of course, brought them into direct conflict with the 
Broeder bond as the custodian and guar dian of Afrikaner Nationalist interests, 
and with its Broeder church members who presented the policy in "accep table" 
theolog i cal t erms . The confl i c t was t o provide historic evidence of the 
AB's work ings •.. lt is important to note that in all inves tigations into 
the Bond by the church the final adv isers were the church Broeder s 
themselves, who thor oughly blocked ~ny objective non-Broeder evaluation ••. 
over the years the Afrikaans churches have remained the foremost bastion 
of Afrikaner Nationalism, with the Broederbond entrenched in the innter 
temple of the tabernacle." (Ibid. pp.l63 and 174). 
Withou t discrediting the information contained in this chap ter, and in 
view of the repressive security legislation especially with regard to the 
l ack of freedom of speech and of writing in South Africa we are tempted t o 
ask, (1) seeing that so much sensitive literature has been banned, how has 
this one bypassed the watchdogs of the Nationalist Government especi ally 
the security of the Broederbond. Here I assume that the Directorat e of 
Publications is also infiltrated by the Broederbond . The asking of this 
question necessarily poses another set of fundamental questions, namely, 
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(ii) how much of the information already at our disposal is authentic or 
touches the core or the inner chambers of the secret society? (iii) how 
much of it has come out as a result of the liberals' resentment of the 
Afrikaner rule? (iv) how much of it came out as a result of the journalists' 
tendency to paint controversial issues in black and white in orde r to 
attract the attention of the public? I am tempted to think that the 
crucial aims and objectives of the Afrikaner Broederbond (regarding the 
future and the surviva l of the Afrikaner volk have not yet seen the light 
of day - otherwise the present available literature on the subject would 
have been muzzled by the Director of Publications whilst still within 
the 'interstices' of the publishing machine. 
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CHAPTER FOUR 
THE ENGLISH-SPEAKING CHURCHES AND APARTHEID 
It is true that the Dutch Reformed Chur ch is not the on ly eccles ial c ommunity 
wi t hin the confines of the Republic of Sou t h Afri c a. There are, indeed, 
many Churches on the South Afri c an so i l . They, too , are r e sp onsib l e t o 
God for th e way t hey worship Him and the way they witness to Hi s Word i n 
our everyday life and ex i stence . It is also true t hat the English-
sp eaking Churches " canno t expe ct of the DRC any t hing that the y are not 
prepared to work for as we ll. Different as they may be, they are all 
part of the Chur ch of Chri st and need each other i n the struggle for 
1 justice and peace. " We must, however , be on our guard in Our terminology, 
for by labelling the non-DRC whit e Chris tians as "English-speaking" may 
indeed be mis leading espec ially t o a non- South Afri c an reader . It is also 
true that the designation "English-speaking Churches" "does no t refer in 
any primary sense to some cammon doctrinal or liturgical commitment and 
practi ce , nor does it include tho se churches in the country who use 
English as their main language o f communication and wor ship. Rather, the 
designation re fers t o those churches of British origin which have grown 
together over the year s as a resu l t of the ecumenical movement and their 
comrr,0n attitude towards the racial situation in general and apartheid in 
particular . They have not claimed this title for themselves. It has been 
given t o them by the mass media , politici ans, other chur ches , and the 
p opulace in general. The English-speaking churches are reg ar ded as t hose 
? 
who oppose the racial policy of the Nationalis t GoverrnnenL"- At any 
rate , the 
black any 
maj ority 
3 
way . 
of membership i n the so-called English Ch ur ches is 
Histori c ally speaking th e Eng lish-sp eaking chur ches had t o wait til l the 
year 1970 for t he crise de conscienc e , and this, too, came through th e Wor l d 
Council of Churches . Their situati on is vastly di fferent f rom that of 
th e DRC, i n that they are not identi fied wi th a nation that has be en 
engaged i n a continuous and bitter fight for existence throughout it s 
1. See De Gru chy , Op .Cit ., p. 84 . 
2. Ibid . p.85. Cf . also Den i s Hurley's arti c l e in South African Dialogue , 
Op.Cit., p.469 . 
3. Ibid. For a further discussi on and information on "English-speaking 
Churches" see th e discussion i n De Gruchy, Op .Cit., Cf. also 
another article by De Gruchy, 'English-Speaking Sout h Africans and 
Civil Religion' in Journal of Theology for Southe rn Africa, No. 19, 
June 1977. Cf. als6 C .W . Cook's ar ticle 'Any Al ternative to 
Comp li city or Conspiracy? Some aspects of the English-speaking Chu r ches 
in South Afri ca s i nce Wor ld \,ar II ' i n Journal of Theology for 
Southern Afri ca , No . 27, Ju ne 19 79 . 
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. 4 brief and turbulent h,stOry. Dating the English voice to thi s decade 
does not in any way deny their vocality in much earlier decades _ For 
instance, in the year 1948, the Methodist Conference sitting at Synod 
declared: I'In this multiracial land we are bound to take account of the 
basic Christian principle that every human being is entitled to fundamental 
human rights and dignity and belongs to the family of God ••. No person of 
any race should be deprived of constitutional rights or privileges merely 
5 
on the ground of race." The Methodist Chur ch went a step further that 
in 1960 it advocated a programme of education aimed at race relations in 
mixed study groups, di s trict conferences, exchange of pulpits as well as 
6 
visits between Methodists of divergent race and cul tur es . It also tried 
very honestly to become as practical and as visible as possible in its 
affairs. This is shown by the fact that in the year 1963 the Methodist 
Conference elected its first black President of Conference , the Rev. Seth 
Moketimi and five years later yet another black Methodist Mi nist er, the 
Rev. D.A . Mtimkulu was inducted as General President of the Triennial 
7 Conference. 
This v' sible ministry Was to be followed by the Church of the Province of 
South Africa (Angli can ). The CPSA became active in its Synodical 
pronouncements and sometimes through various of either Diocesan or 
Provincial Synods. As long ago as 1930 it made its voice heard on such 
a controversial issue as 'human rights'. Nineteen years later the S.EIIl€ 
voi ce reiterated the same statement again. A year later (still fresh 
from the Lambeth Conference) the Provincial Synod declared as follows: 
4. 
5. 
6. 
7. 
8. 
The Conference is convinced that discrimination 
between men on grounds of race alone is inconsistent 
with the principles of Christ's religi on . We urge 
that in every land men of every race should be 
encouraged t o develop in accordance with their 
abilities; and that this involves fai rness of 
opportunity in trades and pro fessions , in 
facilities for travelling and in the provision 
of housing, in education in all stages, and in 
schemes of social welfare. Every churchman 
should be assured of cordial welcome in any church 
of our Communion , and no one should be ineligible 
for any position in the Church by r eason of his 
race or colour . 8 
See Hurley, Op.Cit., p.469. 
Ibid. 
Ibid. 
Ibid. P .470. 
I bid. 
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Like the Methodist Church, the CPSA had to fall into line, that is, as 
far as its hierarchy is concerned . Of the twenty-six bishops (suffragan-
bishops inclusive) of the CPSA, eight are black. This is quite a nSol 
departure in the life of both the Methodist Church and the CPSA. For 
since the missionary days (of old) the decision-making had been largely 
in the hands of the white hierarchy. The CPSA is noted for producing 
quit e a number of militant clergy, that is, clerks of holy orders who are 
opponents of apartheid. It also holds the record in 1 . 9 expu 51 on. The 
Roman Catho lic Church in South Africa began making its voice vocal in th e 
year 1952. 
declared: 
In that year the Southern African Catholic Bishops ' Conference 
... discrimination based exclusively on grounds cf 
colour is an offence against the right of non-
Europeans to their natural dignity as human persons' ... 
justice demands that Non-Europeans be permitted to 
evolve gradually towards full participation in the 10 
political, economic and cultur al life of the country. 
The Roman Catholic Church, too, like the CPS A has black bishops in its 
hierarchy.ll It is interesting to note among other things that the Church 
has constantly (though very slowly) re-examined its attitude towards 
racism in South Africa. This is no less true than the pronouncement of 
the 1950 Provincial Synod of the CPSA in which it stated that it recognizes 
that it has not in practice been faithful to her own principle and has 
allowed herself to be infected by the racial prejudices prevalent in the 
world about her. It therefore called upon her members for the re-
examination of their racial attitudes towards their neighbours in the 
. . 12 hght of Scr'pture. The same is also true of the Roman Catholic Church. 
The Roman Catholic Church noted in 1957: 
The practice of segregation though officially not 
recognized in our churches, characterizes, nevertheless, 
many of our church societies, our schools, seminaries , 
convents, hospitals, and the social life of our 
people. In the light of Christ's teaching, this 
cannot be tolerated for ever . The time has came 
to pursue more vigorously the change of heart and 
practice that the law of Christ demands. We are 
hypocrites if we condemn apartheid in South African 
society and condone it in our own institutions . 13 
9. Ibid. By expulsion is meant deportation of activists for political 
beliefs. 
10. Ibid. p.471. 
11. Ibid. 
12. Ibid. 
13 . Ibid. 
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In thi s regard, a more thought-provoking pronouncement came fran t he lips 
of the Presbyterian. The Presbyterian Committee on Church and Nation 
reported as follows to the 1962 General Assembly: 
With few exceptions that rebound to the glory of God, 
contact between Black and White in the Church is so 
rare and super ficial, that there can be no under-
standing of one another, no desire to pray for 
another, no desire to be ar one another' 5 burdens . 
The contact is rare because the world has infected 
us with its own fear and suspicion, and has stifled 
that perfect love which can cast out fear. What 
kind of spiritual insight can be granted to a church 
where brotherly love is so conspicuously lacking?14 
The above excerpts show beyond any shadow of doubt that the English-
speaking Churches have not been silent on the question of apartheid. 
Indeed, since 1948, notes John De Gruchy, Churches through various 
denominational organs have (as we have already seen) protested against any 
prograrrane or bill whose motive is to further the aims of the apartheid 
policy. The resp onse of th e English-speaking Churches is best summed up 
by De Gruchy in the following (revealing) paragraph: 
The churches have spoken out against race classification; 
the forced removals of population groups due to the 
Group Areas Act; the Immorality Act and Mixed Marriages 
Act, designed to preserve racial purity; the various 
education acts which have created separate certain 
kinds of education along ethnic lines; job reservation, 
whereby certain occupations are reserved for on e racial 
group , to the detriment of black; the many security 
bills and acts which have allowed banning and 
imprisonment without trial, the deportation of church 
workers and missionaries, and the extension of 
p o lice powers beyond normally accepted democratic 
limits; the pa ss laws, which govern the movement of 
Africans, and which have led to vast numbers of 
arrests and imprisonment over the years; the migratory 
labor system; and the farm prison system. The list 
is almost endless, since the racial policies of the 
Government affect every aspec t of social life in the 
country. Moreover, quite apart from legislation, the 
churches have protested against state action, whether 
it be in connection with the removal of squatters, 
or the banning , detention, and imprisonment of particular 
people who have not been brought to trial, or who have 
been kept in solitary confinement for extended periods, 
or who have died in prison. There must be few instances 
in the history of the Christian church where such a 
sustained protest and battle has been waged over such 
a long period against state legislation and acti on. 
Naturally, this has led t o considerable tension between 
these churches and the State. 15 
14. Ibid. p.471. 
15. See De Gruchy, Op.Cit., pp.88-89. 
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The conflict between the English-speaking Churches and the Government of 
the Republic of South Africa takes many forms and dimensions because the 
very nature of the policy of separate development is an anathema to these 
16 Churches. When these Chur che s examine apartheid and separate development 
they cannot but came to one c onc lusion that they are two sides of the same 
coin. 17 It has become necessary for the English-speaking Churches to 
take the Government not only by its spoken words (i.e. by various ministerial 
pronouncements) but also by the words entrenched in the very Constitution 
of the Republic of South Africa. 
Constitution runs: 
For instance, the Preamble of the 
In Humble Submission to Almighty God, Who controls 
the destinies of nations and the history of peoples; 
Who gathered our forebears together fran many lands 
and gave them this their own; Who had guided them fran 
generation to generation; 
Who has wondrously de livered them from the dangers 
that beset them; 
We, who are here in Parliament assembled, DECLARE 
that whereas we 
ARE CONSCIOUS of our responsibility towards God and man; 
ARE CONVINCED OF THE NECESSITY TO STAND UNITED 
To safeguard the integrity and freedom of our country; 
To secure the maintenance and spiritual and material 
welfare of all in our midst; 
ARE PREPARED TO ACCEPT our duty to seek world peace in 
association with all peace-loving nations; and 
ARE CHARGED WITH THE TASK of founding the Republic of 
South Africa and giving it a constitution best suited 
to the traditions and history of our land: 
BE IT THEREFORE ENACTED ... 18 
The God of the Afrikaner (to whom they pledge their so-called 'Humble 
Submission') is a strange God indeed, who 'put down the humble and meek 
and exalt the mighty from their thrones'. But in spite of all this 
hyp ocrisy, Henry Lever would have us think that the white people of South 
Afri c a acknowledge the sovereignty and guidance of Almighty God. This 
is the bone of contention between the English-speaking Churches and th e 
19 Government. 
16. Ibi d . 
17. Ibid. 
It is no exaggeration that the Government of the Republic 
18. Lever, H. South African Society, Jonathan Ball Publishers, Johannesburg, 
1978, p.S8. 
19. Ibid. Compare also De Gruchy, Op.Cit., p.89f. 
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of South Africa gives the impression to the outside world and indeed, to 
its citizens that it tolerates free religious thought and utterances f rom 
its I subjects' ~ Bu t we must again be on our guard here, that is, as far 
as our terminology is concerned lest our vocabulary easily give credence 
to the Government. For the Government has often shown tha t it needs to 
realize th2t it i s not within its power or competence, (however higluninded 
or harsh it may be) to direct either the proclamation of the Chur ch or 
its ministry and vocation. And yet we must admit with honesty (as De Gruchy 
himself does) that over the years, the English-speaking Churches have been 
enjoying some measure of aut oncmy i.e. as regards the cri ti cism of the 
s tatus quo even to the extent of touching the very core (fundamentals) of 
the policy of separate development. They have opportunities to approach 
h . h· 20 t ose 1n aut orlty . '7et, no matter how free they have been to speak 
out, or cordially their d-eputations have been re ceived by state officials, 
little has been achieved because of the basically different understanding 
of the attitude towards separate development ... The critique of the 
Engl ish-sp eaking churches is disregarded, and sometimes leads t o conflict 
and confrontation .,,21 When the actions of the State become unbearable 
both to the Christian conscience and well-being it becomes necessary for 
the Christians to advocate acts that are said to be in violation of what 
the Government regards as the wellbeing of the State. 22 Many times South 
African Christians (however few they may be) have had to take painful and 
threatening decisions. They have had to choose between obedience to 
repressive laws and Jesus Christ as the Lord of all. 23 Whenever the 
Government retaliates, it refuses to acknowledge that it is actually 
persecuting the Church. It almost always insists that it tak es action 
against individuals and organizations that are engaged in subversive 
24 
movements. It would therefore seem that in South Africa to proclaim in 
practical and radi cal terms that 
20. Ibid . 
2l. Ibid. 
22 . Ibid. 
23. Ibid. 
24. I bid. 
The Spirit of th e Lord God is upon me, 
because the Lord has annointed me 
to bring good tidings to the afflicted; 
he has sen t me t o bind up the broken-hearted, 
to proclaim liberty to the captives, 
and the opening of the pris on to those who are bound; 
to proclaim the ye ar of the Lord's favour, 
and the day of the vengeance of our God; 
to comfort all who mourn; 
(Isaiah 61:1 ,2 RSV). 
p.9l. 
p.92. 
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is an affront to the Government of the day and it is to risk persecution 
from a Government that calls itself Christian. Such is the situation 
that is confronting the Church in South Africa - and this hindrance of the 
prophetic office of the Church has "sown seeds of bewilderment, and helped 
spawn opposit.ion to the witness of t he Churches among their OWn members.1I 
De Gruchy, further argues that this has been exac erbated by a lack of 
clear biblical teaching on the part of the Churches regarding their social 
witness. He concludes on this part that many members accept Government 
policy as right and therefore necessary. Therefore it would be wrong 
(on the part of the Church) to give an impression that in their conflict 
with the status quo, members of the Church pull together. Because of 
this and many other experiences, the Church is facing what he prefers to 
25 
call ITA major dilemma." 
Before we reach our conclusion on the response of the English- speaking 
Chur ches on the problem of ap artheid , we have to turn once more to 
Conference and Synodical resolutions and pronouncements and, in the coorse 
of this, we will have to ask ourselves critically whether r esoluti ons and 
pronouncements of the English-speaking Churches are (nowadays) worth 
anything? And , if so, are the English-speaking Churches still fighting 
for the collapse of separate development? Or , are they merely fighting , 
(however remote the chances) to regain that which they lost to the Afrikaners? 
In answering these questions, we shall have to take into consideration 
the difficu lt if not haphazard circums tances under which the English Churches 
labour. At the same time conditions are not static in South Africa. They 
keep on changing for the worse. The Church therefore, finds herself in 
this situation . In its Twenty- first Session of the Provincial Synod in 
1973 the CPSA declared: 
That this Synod: 
(a) Mindful of the times of change through which the 
Church and the world is passing, affirms it s 
faith and confidence in the guiding hand of 
God whose unfailing mer cy and love are the sure 
foundations upon which the shape of things to 
come will be determined. 
(b) Conveys this message of Christian hope to all 
our Church people. 
25. Ibid. For further information on the dilemma of the English-
speaking Churches, read p.92ff. 
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(c) Calls the Church of the Province to join during 
1974 in observing the Year of Spirituality, to 
which Pope Paul VI has called members of the 
Roman Catholic Communion . 
(d) Calls upon the Dioceses to seek ways of 
encouraging increased and constant prayer both 
public and private for the direction and power 
of th e Holy Spirit in the work and witness of 
the Church.26 
According to the Resolutions and Reports of the Special Meeting of the 
Provincial Standing Committee On the Church's Response to the State of the 
Nation, the CPS A once more made another important declaration: 
Conscious of Our calling to proclaim the Gospel in 
its wholeness, we acknowledge with shame and 
repentance the many ways in which the Church has 
failed in this responsibility. Present developments 
in Southern Africa have made us realise the need to 
re-examine our ccmnitrnent to the Gospel of Jesus 
Christ. There are current ideologies which need 
serious examination in the light of the Gospel. 
We refer specifically to Marxism, capitalism, 
nationalism and racism (white and black). We 
believe that to see them objectively and critically 
would clarify their dangers and their strengths, 
and focus attention on the challenges whi ch they 
make to the present wi tnes s of our> faith. L7 
Many voices within the English-speaking Churches have been heard on numerous 
occasions in the course of the struggle for social justice. Praninent 
among these voices is that of the Presbyterian Church of Southern Africa. 
In the 1978 General Assembly , the Presby terian Church made a c e lebrated 
declaration, first, on the problem of apathy and second, on th e Mission of 
the Church. On apathy, the Church and Nation Committee noted that: 
We see the real need for the church to again be the 
church, and for the ministers to realis e that they are 
the men who sit in the position of pm.er. What 
happens in their loc al congregation (or does not 
happen) depends almost entirely on them. As much as 
same may desi2g it so this responsibility cannot be avoided •• . 
26. See the Acts and Resolutions of the 23rd Session of the Provincial 
Synod of the CPSA, 1973, p.SO. 
27. See Resolutions and Reports of the 1978 Special Meeting of the 
Provincial Stanting Committee (CPSA) on the Church's Response to the 
State of the Nation, p.1S. 
28. See the PCSA's Church and Nation Committee, 1978, General Assembly 
Papers, p.32. 
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On the Mission field the Committee noted that: 
Mission involves total change and thus total 
involvement. The church advances (or waits) on 
many fronts and in this Mission there is a multitude. 
of tasks. What is lacking in the church is its ability 
to 'put it together' and especially as in worship. 
We are a reformed church that preaches and teaches 
as part of our worship. Nothing is lacking so much 
in our 'meeti ng together' as the lack of the wholeness 
of the gospel in the wholeness of worship. Does 
that mean we have to preach politics? By no means; 
that would be wrong. But this does not mean that we 
are t o ignor e t he hard parts of the source of all 
that we are, the Holy Scriptures. The connection is 
always in worship.29 
So far, so good~ But we must ask more concretely whether these resolutions 
and pronouncements are worth anything in the face of such harsh injustice 
in South Africa? Archbishop Denis Hurley notes that "Faith in the ability 
of resolutions and statements to effec t any significant change had pretty 
well evaporated by the beginning of the sixties. He further notes that 
there were comments from many churchmen to this effect. 30 He quotes 
Robert Orr, a Presbyterian, who summed up the situation in the following 
words: liTo the best of our knowledge, these statements and recanrnendations, 
piously noted by this Assembly, have had less effect than the rattling of 
tin cans tied to a cat' s tail.,,31 In the words of Trevor Huddleston, ' 'We 
like to think that the voi ce of the Church uttered through official channels 
its condemnation of the different Acts or Measures is a proof o f its 
vigour and its life. Yet we know very well that these utterances have 
been totally ineffective in preventing inroads upon personal -:eedcrn, and 
when particular persons have been attacked and shackled in th is way no 
united effor t has been made by the Church to aid them. The blunt truth 
is that the Church, the ordinary man and wcrnan, is not prepared to regard 
the State as an aggressor in South Africa. The Church is conniving at a 
poli cy which openly proclaims itself one of racial domination, of white 
supremacy .. . because it fears that any effective or determined oppos ition 
will lose it the allegiance of its members. The Chur ch is in the deadly 
grip of fear, it is mesmerised by the power it thinks it sees in the hands 
32 
of the Government." De Gruchy echoes the same message that it is norma l 
prac tice among Christians to disregard Church resolut i ons and pronouncements 
29. Ibid. 
30 . See Hurley's arti cle , Op.Cit., p.472. 
3 1. Ibid. 
32 . Huddleston, T. Op. Cit. 
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since they are not being implemented in any way. He sees the cause of 
this failur e as lying within the leadership of the Churches. He points 
out a tendency of the Church leadership to be overconfident on resolutions. 
This easily leads to the assumption that if the right word or statement has 
been uttered, the task is also achieved on the spot. 33 
The above vi ews are al so supported by the Report of the Church Ccmmi ssion 
of the Study Project in Christianity in Apartheid Society. The Report 
notes among other things that the attitudes and motives of the members of 
the Church reflect an ideological captivity which seriously inhibits the 
possibility of the Church fulfilling its mission in South African society. 
For the most part, the Report further notes, the life of the Church reflects 
the prevailing and political attitudes of the country. Fear and compromise 
have dominated and imprisoned the Church in South Africa . Again, the Report 
notes that the fear of those who administer the law has led to the building 
into our lives a complex of prejudi ces whic~ in turn are intensified by 
history, by psychological conditioning, by legislation and by economic 
factors. There is therefore a sense in which we are justi fied in concluding 
that Christianity has become the weapon if not the prerogative of those in 
power who constantly read their ideas into the Bible instead of extracting 
them from it as a means of guidance and source of salvation for all mankind. 
The powerful include not only the status quo but also the ecclesial bodies 
who profess Sunday after Sunday, and day after day that we have a Gospel 
and a Saviour sufficient for the times. It is an undiluted truth that 
"The Chur ch , in spite of all its words, sanetimes appears to be a conspiracy 
against those changes in society required by th e Gospel. Many of us, even 
while paying lip- service to the need for such change, are content that 
basically the status quo be maintained . Where the concern and drive to 
act boldly for Christ manifests itself in the Church, it is too often 
34 dampened .•• mainly because they have a stake in the statu s quo." We 
have seen how Biblical authority for apartheid is enmeshed with strong 
nationalist feelings and how impossible it appears to separa, e the 
theological from the political in order to offer a reasonable critique of 
both. To question th e foundation upon which an apart l: _id society is 
established is to threaten the whole structure of that society. Racism 
is always locked i nto corrupted notions of nationalism, of ethnic superiority 
and, this is blatantly obvious in the DRC than in any other Chruch in 
33. See De Gruchy, Op.Cit., p.93. 
34. Huddleston, Op.Cit. 
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South Africa. Natio nalism is the glossy cover-up for the most s avage 
dehumanising procedures and policies. It is the sticky glue to which 
white peoples' fears are stuck. Though Alan Paton feels that the day of 
35 this s trong Afrikaner nationalism is coming to an end one still gets 
the feeling that we have lost the substance of Christianity in our minds 
and souls. This is shown by the fact that while nationalism of whatever 
kind divides, authentic Christianity draws people of different cultures 
36 
and tribes together. 
This shows that we in South Africa need something more than statements that 
will be launched into space , something that will inspire new developments . 
(This, I think, had begun). This is true when one examines the responses 
of the English Chruches during the last decade. The last decade has witnessed 
at l east two epoch-making events in the life of the English-speaking Chruches 
(through their organ, the South African Council of Churches) . These are 
(1) "The Message to the People of South Africa" which drew a considerable 
response at home and abroad. At home the 'Message' shook the ground 
beneath the feet of the National Party leadership. The then Prime Minister 
and former State President J ohn Bathalzar Vorster could not keep silen t. 
The 'Message' outlines what it believes to be the mind and the wi ll of 
Christ for South Africa. It makes clear what its concern and task is and , 
above all, to whom its allegiance is. It therefore deserves quoting: 
._.Christians are called to witness to the significance 
of the Gospel in the particular circumstances of 
time and place in which they find themselves. We, 
in this country, and at this t~e, are in a situation 
where a policy of racial separation is being delibera t ely 
effected with increasing rigidity. The effects of 
this are to be seen in a widening range of aspects 
of life - in political, economic, social, educational 
and religiouss life; indeed, there are few areas 
even of the private life of the individual which are 
untouched by the effects of the doctrine of racial 
separati on . In consequence, this doctrine is 
being seen by many not merely as a temporary 
political policy but as a necessary and permanent 
expression of the will of God , and as a genuine 
form of Christian obedience for the country . 
But this doctrine , together with the hardships 
35. See Paton, A. Op.Cit. 
36. See Naude's article, 'Christianity and Nationalism in the Light of 
Pentecost' in Sundermeier, T., Church and Nationalism in South Africa, 
Raven Press, Johannesburg, 1975, p.141ff. 
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which are deriving from its implementation t fanms 
a programme which is truly hostile to Christianity 
and can serve on1
37
to keep people from the real 
knowledge of God. 
The English-speaking Church sees as its task the expression of the message 
38 
of reconciliation of different and opposing forces in this land. It is 
no exaggeration to assert that IIA Message to the People of South Africa" 
is the greatest ecumenical event in the history of the Church in South 
Africa in modern times. We must recall that seven years before the 
'Message ' there was an important Conference which took place in Johannesburg 
in 1960. The Gonference otherwise known as the Cottesloe Consultation 
which brought together six representatives of the World Council of Churches 
and eighty delegates from the South African Churches. Thirty of these 
were from the Dutch Reformed Churches. After deliberations the Consultation 
published its findings in which (among other things) the policy of apartheid 
was attacked. As to be expected, the Consultation met with disapproval 
both from some of the members of the Dutch Reformed Churches and the 
National Party. The final result of all this was that the DRC withdrew 
not only from the Iyorld Council of Churches but also broke off any ties 
that might have existed between them and the South African English-speaking 
39 Churches. 
The attitude of the Government towards both the Cottesloe Consultation and 
the 'Message' shows not only how schizophrenic the ruling party is but also 
how trembling the National Party is, in fear of its own freedom. It has 
been said that South Africa is a country that is at war with its own 
conscience. It is worth mentioning that the English-speaking Churches in 
the 'Message' were not compromising and were not prepared to either. They 
pulled no punches and spared no feelings and put the question squarely 
under the nose of every Christian: lito ~Nhat are you truly giving your first 
loyalty, your primary commitment? Is it to a subsection of mankind, an 
ethnic group, a human tradition, a political idea; or to Christ?,,40 
It was indeed the intention and the hope of the authors of the 'Message' 
that it would serve as a prophetic call to all who really cared about 
37. See 'The Message in Perspective' by J.W. De Gruchy, (ed.). 
38. Ib id. 
39. CE. Hurley, D. Op.Cit., p.467. CE. also the PGSA's Report of Church 
and Nation submitted to the General Assembly 1979, p.27. 
40. CE. Hurley, D. Op.Cit., p.474; Cf. also (1) A Survey of Race Relations 
in South Africa, 1968; (2) De Gruchy, The MeSsage in Perspective. 
94 
Christianity. It was widely disseminated and evoked a wide response. 
As mentioned above the then Prime Minister and later State President 
J.B. Vorster reacted angrily to the 'Message'. To the authors of the 
'Message' he had the following to say, "I want to say to them, cut it out, 
cut it out immediately, because the cloth you are wearing will not protect 
you if you try to do this in South Africa.,,41 In his reply to the Churches, 
he went on to say, II •• aYOU are only concerned to make propaganda and I shall 
not, therefore, reply any further to your letter except to say to you 
that your pious prattling does not impress me and only reminds me of the 
Pharisee of yore who beat upon his breast and gave thanks that he was not 
like us. I, too, am grateful for this difference.,,42 On the other hand 
the 'Message' met the official approval of most of the active English-speaking 
Churches (with the exception of the Baptist Union of South Africa, owing, 
of course, to its peculiar position). The Presbyterian Church of Southern 
Africa said, " ..• the Committee would like on its own initiative to suggest 
that they also consider the possibility of reading the Authorised Summary 
of the Message to their congregations and inviting them to sign it at the 
I · f h . ,,43 cone uS~On 0 t e serVlce ... The United Congregational Church resolved: 
"that the Message to the People of South Africa from the South African 
Council of Churches be commended to the serious consideration of the local 
churches of the United Congregational Church of Southern Africa.,,44 The 
Church of the Province of South Africa through its Provincial Synod said, 
"This Synod endorses the principles underlying the "Message to the People 
of South Africa" and associates itself with its call to 
renewed Commioment for themselves and for all whom they 
rep entance and 
45 
repre sent .'1 
In addition, as a significant gesture, the Provincial Sybod asked its 
Standing Committee lito make a substantial contribution towards the casts 
incurred by the South African Council of Churches in producing and 
disseminating further study material.,,46 The Lutheran Church 
47 the 'Message' and encouraged its members for further study. 
The Religious Society of Friends, that is, the Quakers in its 
Meeting declared: 
supported 
Lastly, 
Monthly 
41. See the exerpt of B.J. Vorster's speech delivered in Brakpan on 
September 27, 1968 in Message in Perspective, Op.Cit., p.35. 
42. Ib id. , P .34. 
43. Ibid. , p.37. 
44. Ibid., P .38. 
45. Ibid. 
46. Ibid. 
47. Ibid. 
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"The Society of Friends has never felt able to accept doctrinal statements, 
nevertheless, as the purpose of the Message is to urge us to consider 
whether our first loyalty is to Christ or whether we are following a false 
48 gospel, we fully support the spirit in which t he pamphlet was drawn up ." 
(2) The second gi ant step of the English-speaking Churches was the 
setting up of SPRO-Cas (already referred to above). 
CONCLUS ION 
In conclusion, let us accept the fac t that the Church in South Africa is a 
DIVIDED BODY OF CHRIST 'floating on stormy waters'. The result of this is 
that the Churches have not achieved anything for the release of those in 
bondage and this has given birth to the Black Consciousness Movement to 
which we are going to turn in our next chapter. But, in spite of all this 
there is much to inspire hope , confid .'. nce and thankfulness to God fo r the 
vocation and perseverance of the English-speaking Churches (especially 
for laying bare the DRC's fanatical nationalism) of trying to disabuse us 
of the illusion of "a God who brought men without sin into a kingdcm 
without judgment, through the ministrations of a Christ without a Cross .,,49 
The English-speaking Chur ches despite a fierce opposition from both the DRC 
and the Government of the Nationalist Party have kept the lamp of relentless 
struggle , faith and hope in sweat and toil and these were never ext i nguished, 
their flame flickered dimly but nonetheless kept on going . There is still 
a l eng thy and difficult road ahead, and the shape of the destination is 
still altogether unclear; but a beginning has been made. Everything 
depends, now and in the future, on the spirit in which the churches 
encounter each other. They have the choice on all side s between opening 
and closing, between confidence which goes out t o meet the other and 
d f · h · h .. l' 50 e enSlveness w lC retreats lnto 150 atlon. 
48. Ibid. pp.38-39. 
49. RenWick, A.M. (Citing H.R. Niebuhr) The Story of the Church, 
Inter-Varsity Fellowship, London, 1958, p.209. 
50 . Citing Alisdair Heron's article, 'The Ecclesiological Problems of 
Interchurch Marriage' in Beyond Tolerance: The Challenge of Mixed 
Marriages, Hurley, M. (ed.), Godffrey Chapman Publishe rs, London, 
1975, p.91. Alisdair Heron a former lecturer at the Irish School 
of Ecumenics, Dublin, Eire, now lectures in the Deparonent of 
Christian Dogmatics, Faculty of Divinity, University of Edinburgh, 
Scotland. 
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CHAPTER FIVE 
BLACK CONSCIOUSNESS REVISITED 
In this chapter I wish to examine first and foremost the meaning of Black 
Consciousness or Black Awareness as understood by the oppressed black 
community in South Africa. These two terms will be used interchangeably 
throughout the chapter depending, of course, on the sources at the author's 
disposal. I wish to warn from the beginning that in same instances 
(though rare), Black Consciousness and liberation are sonetimes used 
interchangeably. In the same breath I wish to answer the question as 
to what the primary concern of the chapter is? The pr imary concern 0 f 
the chapter is the future of the Christian faith in our contemporary 
world of South Africa in the light of the historical interpretation of 
black experience. Secondly, the chapter seeks to suggest, among other 
things, a 
pro-white 
more viable 
. 1 soc~ety • 
future for the black man within the context of a 
1.1 ON UNDERSTANDING BLACK CONSCIOUSNESS 
A South African black man understands Black Consciousness as meaning, 
" ..• a road to self-discovery, the philosophy emphasized liberation from 
psychological oppression; the building of a new awareness; the 
establishment of a new basic dignity; a framing of a new attitude of mind; 
a cultural revival. IIZ Black Consciousness in South Africa is still in 
its formative stages and tends to be a politically divisive element. The 
dividing line runs between pragmatists who are in one way or another 
prepared to familiarize and come to terms with the realities and repercussions 
of the policy of separate development, and ideologists who are not. It 
is interesting to note that the pragmatists are led mainly by 'homeland' 
based politicians and middle-class moderates; and the ideologists by 
black university, and high school students and urban middle-class radicals. J 
1. See Jones, M.J. 
New York, 1971, 
Black Awareness: 
p .11. 
A Theology of Hope, Abingdon Press, 
2. See Oppidan, (A Rhodes University Student Newspaper), Vol. 4, No.6, 
September, 1979, p.5. 
J. See article by D.A. Kotze, 'Black Consciousness in South Africa', in 
Politikon: South African Journal of Political Science, Vol. 1, No.1, 
June 1974, p.45. There is justice in defining Black Consciousness in 
South Africa as a philosophy of survival in a repressive and almost 
'communist' society camouflaged by the oppressors under the garment of 
democracy. 
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From the beginning of the last decade neither of the two streams had 
succeeded in obtaining a clear margin of support especially among the urban 
black population. It would appear that here, at least the ideol ogists are 
at an advantage, with their emotional appeal and promises of ultimate 
well-being through self-help efforts and programmes overshadowing the 
attempts at compromise with separate development. There is a strong 
Africanis t orientation in the South African Black Consciousness movanent 
which tends to strengthen its appeal among the black African population, 
rather than among the Indians and Coloureds, and it r emai ns largely an 
African movement with comparatively small support from Indians and 
4 Coloureds. This will be explained fully later One of the objectives 
of the Black Consciousness movement is that of becoming a common factor 
unifying radical opponents of apartheid. It supplies the base for the 
bui lding of a political movement for those people who do not support the 
homeland-based political parties, which they regard as the "yes-men" of 
the Nationalist Party. D.A. Kotze argues that the Black Consciousness 
movement in South Africa is an elitist movement which recruits mostly from 
the professionals, theologians, and leaders of black voluntary organizati ons . 5 
But there is also a sense in which we could describe the Black Consciousness 
movement as a slogan which directs black people to a new approach and as an 
inward-looking movement thr ough which the black people could look at them-
selves with new eyes and not through the values of white society.6 In 
short , it is a movement which is striv ing fo r the total involvement of black 
people alone as an essential pre-requisite for su ccess . The exclus i ve 
black attempt at mustering black efforts for realizing black political 
aspirations is ref erred to as black solidarity, which implies a struggle 
between white and black for sp iritual livelihood. It is also a realization 
by blacks of the need for solidarity in order to rid themselves as a 
group of mental and material servitude. 
It accepts blackness of skin as a unifying element and a basis for planning 
and action. 7 Black Consciousnes s also shows the urge for the discovery 
4. Ibid. 
5. Ibid. 
6. Ibid. It is worth noting that many a time most definitions of Black 
Consciousness (in oppressed communities in the world) "tend to emphasize 
what it is not, and so remain vague ... even contradictory on the 
philosophical bases and obj ectives of the movanent." For further 
discussion see D.A. Kotze, Op.Cit. 
7. Ibid., p.47. 
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of black tradition e.g. music, art, African life-style etc. These express 
common black identity, found in the field of common problems and aspirations 
simply presumed, without too close a definition. 8 Interestingly enough, 
there are outstanding aspects of African culture which are basic to Black 
Consciousness.. These can be sLIDlmed up as follows: 
1. African culture is ''man-centred'', i.e .. Africans 
have a concern for each other. 
2. The formation of groups by Africans is characteristic 
of all their actions. 
3 . An eagerness to communicate is emphasised by the 
Africans' love for song and rhythm, and it is 
maintained that all African songs are group songs. 
4. Land was always owned jointly. 
5. Poverty was a foreign concept and it was a cammon 
thing to ask for help from one's neighbours 
6. Whereas the westerner has a problem-solving approach, 
the African's approach is situation-experiencing. 
7. Africans are deeply religi ous and religion was 
practised in daily life and not at given time: in 
particular buildings. 9 
Kotze notes with interest that Western values, which emphasize man's 
material well-being, are rejected and the African's contention is re-
emphaSised that the cornerstone of society is man himself. At the sane 
time it is believed that Africa will make a major contribution to the world 
in the field of human relationships. Black identity could, at least in 
part, be achieved through political fulfilment which could contribute 
towards the ligitimising of those human values and economic systems 
regarded as characteristic of black culture. IO It is also to be noted 
that African culture refers to, among other things, the "communalism" of 
what THe could call, I African econanics I , namely, the African eagerness to 
share his poverty and possessions within a corporate society and a collective 
way of life. ThiS, of course, is caused and strengthened by poverty and 
a natural caring for the neighbour. It is at this point that fear seems 
to be apparent anong Africans that' affluence' would be contrary to this 
8. Ibid., pp.48-49. 
9. Ibid. 
10. Ibid. 
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highly prized cultural trait, since it would erode the feeling for the 
11 love of neighbour. At this juncture it is worth remembering that 
fundamental to Black Consciousness movement is the quest ion of being or 
identi ty. What does it mean to be truly human? What does it mean to be 
"a man among men?" The same questions are asked by Jones: 
To what kind of self-identity does b la ck consciousness 
cal l a black man? Is the new birth into blackness 
to be acceptable as an end in itself? Is the mere 
acceptance of one's blacknes s enough? Does the mere 
acceptance of one's blackness give a fu ll and oomplete 
enough justification for one's exis t ence? Is it not 
possible to achieve power !'black power\!, without 
acquiring an authentic black self-identity? Is it 
not true that, as a black man , a pers on may well 
possess power enough t o make others notice him in 
any important context without the consciousness of 
a true and authentic self-identity? Indeed, is 
black self-identity al l ?12 
Before we attempt to answer the above thought-provoking questions , perhaps 
it would be to our advant age to acknowledge that the Black Consciousness 
movement has its own weaknesses and unless these are recognized f rom the 
beginning , it will be wel l nigh-impossible fo r such a dynamic movement to 
stand the test of history. These weaknesses include wrong assertions by 
"non-Blacks" that the black man exhibits traits of insecurity in the p l ace 
assigned him in the structur e of separate deve l opment. First, "The place 
of traditional African cu lture, and the relationship between the culture 
of Africans, Indians, and Coloureds - who regard themselves as bl ack, is 
not made clear : Black power, except for isolated mention, remains undefined; 
and the key concepts such as liberation, emancipation, alienation, self-
reliance, and identity are t o be understood more by their contex tu al usage 
than through explicit elucidation .,,13 
Second, the place of Indians and Col oureds is suspended in a state of 
uncertainty so that they see themselves as black when the policy of Separate 
Deve l opment operates against them while not completely identifying themselves 
with Africans. Third , the stat ements of the Black Consciousness movement 
on the question of Indians and Coloureds either with regard to what they 
did say or did not say did not impress the Africans. \~hat I am saying 
11. Ibid. 
12 . J ones, Op .Cit., pp.66-67. 
13. Ko t ze, Op .Cit., p.46. 
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is this: the content of Black Consciousness is the discovery of freedan, 
first, through the discovery of the lost "ingredients ll of Africanism e.g. 
music, dance, s ongs, culture, etc., all of "."Thich are foreign to both Indians 
and Coloureds. The question now is: how do Indians and Coloureds fit 
themselves in this pattern? The answering of this question will suggest 
their place in the Black Consc i ousness movement and therefore in the whole 
liberation struggle in South Africa. If, in fact they cannot have any 
such place, then, by what authority do they label themselves black? It 
would appear (as things stand at the moment) they are step children in an 
established home and therefore jumping on a bandwagon and, this alone 
suggests their alienation by the white community of which they thought (and 
many of whom still do) that one day they would be part and parcel of. This , 
of course, poses more problems such as wh e ther it was, in the first place, 
necessary to include Indians and Coloureds in the movement since they (up 
to now)show no signs of effective opposition) to the Government created 
institutions. 
in the status 
This last part is understandable because they have a stake 
14 quo. Since Ind ians and Coloureds are neutral in the struggle 
for liberation, certain seeds are beginning to germinate in my mind as to 
their future. Without being cynical or prejudiced against Indians and 
Coloureds in South Africa, I envisage a time in the course of the struggle 
when they will automatically, if not willingly, join hands with any group 
which is likely to win at the end of the day. They are therefore 
opportunists. This is, of course, understandable especially when one 
takes into consideration their peculiar position in South Africa, namely 
the problem of being minorities of a minority. In their history in South 
Africa they have never been known as strategists. They seem unab l e to 
distinguish between what is theirs by right of creation or by right of 
irrnnigration .. They seem also unable to distinguish between pacifism, 
c owardice, justice, etc. I might in the same breath take a bold stand 
and declare that they appear hypocritical and deceiptful in comparison 
with those who willed power in South Africa. They do not seem to be 
prepared to lay down their lives when the struggle so demands. Of course, 
nothing could be further fran the truth that modern c onditions perpetuated 
14. Here I cite as one example the position and the status of Indian and 
Coloured students at Rhodes University, where by Government policy 
(from the sec ond year leve l) they c an choose any white hostel in which 
they would like to comfortably stay during the pursuit of the rest of 
their academic course , a situation which they do not question. Even 
lines of communication between these learned groups is at the lowest 
ebb, suggesting (to the author who has himself tried very hard to 
find means and ways of communication with the groups in question) 
their background, moral outlook and future aspirations. 
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by the policy of separate deve l opment are forcing upon the mind of the 
Afr i can , Indian, and Co l oured an idea of fighting each other. This is no 
more demonstrated, among other things , than by (i) the conditions and 
geographic areas which we separately inhabit; (ii) better living conditions 
for Indian and Coloured communities as compared to the shanties of the 
African community; (iii) the access of Indian and Coloured communities to 
the Governmen t and the cordial hearing they receive; (iv) the Indians owning 
of business properties in the so - called white areas - thus becoming honorary 
whites in our common fatherland . There is scxnething very strange in South 
African policies, namely, t hat the Governmen t in this country c an and does 
grant a foreigner a status of equality with whites but refuses the same 
right to the African ci ti zen. ThiS, to say the leas t , is totally against 
the Charter of the "Universal Declaration of Human Rights" of the United 
Nations Organizati on. It is against the "International Covenant on Civil 
and Political Rights". Finally , it is against the "Helsinki Agreement" 
(see Chapter Two). I t ought to have been known that the Africans, Indians, 
and Coloureds could (and up t o now) cannot sing the same song since the 
latter two are addressing themselves to the black problem not only f rom 
the positions of privil ege and comfor t (which the major ity of them enjoy 
but also as spec t ators in a racial theatre . They also contribut e in the 
manipulation of the black market of cheap l abour in the name of bl ack 
fraternity. One is justified in asking the questions: For how l ong will 
these people deceive us? For how long will African intellectuals evade 
the issue? Th i s is one of t he mysteries of the T'·'entieth century which 
has escaped the scrutiny of the advocates of the Black Consciousness 
movement. This is the hazardous and lonely road Africans have to travel 
in search of t ru e humanity and brotherhood . Un l ess these and other related 
issues are noticed and settled , the aims and objectives of the Black 
Consciousness movement may be suspect or even discredited by the new breed 
of Africans . 
Now in answer t o Major J. Jones' questions, I would contend that it is a 
duty of any peace-loving man in our s ituat ion in South Africa to be able to 
go behind the SOurces of the South African institutions in s earch of 
relevant tools t o articulate a philosophy of hope, determinat ion, and unity 
that wil l enable all victims of apartheid to examine the scope, extent, and 
the nature of the malady facing the na ti on , namely, the oppression of 
blacks through systematic racism with we ll calculated goals of the supremacy 
and dcxnination of blacks by whites. Indeed, " ... we have to find ou t what 
wen t wrong - whe r e , when , and how, and, we have to find out whether our 
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position is a deliberate creati on of God or an artificial fabrication of 
the truth by power - hungry people whose motive is authority, security, 
wealth and comfort. In other words , the Black Consciousness approach 
would be irrelevant in a co l our l ess and non-exploitative egalitarian 
society . It is relevant here because we believe that an anomalous situation 
. dl "b " - ,,15 1S a e 1 erate c r eat10n or man. 
\,e should remember that inherent in the whole struggle of white survival and 
their prosperity is the col our question because in South Africa the colour 
of a man's skin is also a dividing line. It determines your race 
'classification' . It determines who your friends should be ; where and 
how to live; where and what kind of work you could do ; which door and 
what elevator you could use in public places. Psychologically this also 
app lies to private places, namely, the houses of white people e .g. an 
African knows without being told or ordered that he or she cannot use the 
front door , that is a lso reserved for whites. In railway stations you 
know pretty well where to buy your train ticket (in a place reserved for 
blacks) and which gate or train carriage t o use. There has also developed 
a tendency even in sup e r-market s ' queues for blacks to automatically step 
aside to give way t o whites to pay first . Sometimes a mere glance at 
the face of a white customer seems to suggest such an 'etiquette'. 
Hence whites in South Africa create such barriers of practical and 
psychological nature among various racial groups so that t hey can enjoy 
po<,er ar, d privileges at the expense of blacks . In the face of this 
inhumanity they still have an audacity to sanction moral and Scriptural 
justification fo r their unjust cause and deceit . On the degradation of 
black people , R . Turner 16 has observed the following : 
It is 'commonsense' (to white South Africans) 
that black people are inferior to white people . 
And this commonsense is not just some sort of 
delusion . It is based on white South Africans' 
experience of the objective 'inferiority' of most 
blacks in, for example, educati on, incane, dress 
and language (i.e. proficiency in the only 
languages which whites recognise). And, 
15. S.B. Biko's article, 'Black Consciousness and the Quest for a True 
HLnnanity', in Footno t e 18 below. I pr efer to refer to t he Nationalist 
Government as the Government in South Africa rather than the Government 
of South Africa because the latter would suggest that it is 
democratically elected into office whereas the opposite is true. It 
governs by inherited conquest - hence the repressive and almost 
communis t measures. 
16. Richard Turner. 
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moreover, nearly everyone they know treats blacks 
as inferior. They see black 'inferiority' as one 
of the imperatives of human nature. They 
'explain' a social fact by direct reference 
to biology and thereby misunderstand it ... 17 
In this connection we mus t also note that: 
To make the lie live even longer, blacks have to 
be denied any chance of accidentally proving their 
equ ality with white men. For this reason there 
is job reservation, lack of training in skilled 
work, and a tight orbit around professional 
possibilities for blacks. Stupidly enough, 
the system turns back to say that blacks are 
inferior because they have no economists, no 
engineers, etc., although it is made impossible 
for blacks to acquire these skills. 18 
Can whites argue with any sense of justice or with any degree of honesty 
that blacks are incapable of anything humanly achievable: Blacks have 
not failed but have been failed by the policy of apartheid. If blacks 
c annot stand on their own, they shall forever remain perpetual commodities 
or tools in the hands of whites. Again, going back to Jones' questions, 
I wish to suggest that there are numerous answers, ways, and means in 
South Afri c a by which black people .have responded to, at least,some of the 
crucial questions. Some responded by slogans and songs, all in search of 
freedom from the yoke of racism and oppression; some by wearing African 
traditional attire; some by engaging daily in the language of liberation 
whose motto is: Enough is enough. Bl ack man you will be free at last. 
And, if need be - by any means necessary. And yet, others answered 
questions by willingly laying down their lives for the sake of South 
these 
Af ' 19 rlca. 
17. Turner, R. The Meaning of Utopian Thinking, p.83. (pamphlet reserved 
at Rhodes University library, Crahamstown.) 
18. See S. Biko's article, 'Black Consciousness and the Quest for a True 
Humanity' in Motlhabi, M. (Ed.)., Essays on Black Theology, University 
Christian Movement, Johannesburg, 1972, p.18. 
19 . We should note here that the advoc ates of the Black Consciousness 
movement do not say ' Africa for Africans' as same destructive theorists 
allege. On the contrary they believe that South Africa belongs to all 
who have contributed to make her what she is today, irrespective of 
co lour, creed, nationality or sex. Secondly, that all p eople in 
South Africa shall share equ ally (See the ANC's Freedom Charter 
'Human Rights for all: A People ' s Charter, 1955' in The Struggle for 
Racial Eguality, Ju l ius Lewin (ed.), Longmans, Creen & Co. Ltd., 
London, 1967, p.53ff. Julius Lewin was Associate Professor of African 
Law and Government at the Witwatersrand University, Johannesburg, 
South Africa. 
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This, on the part of the black man is not reactionary but revolutionary 
suicide. Yet, it is no exaggeration t o assert that black men and women 
who refuse to live under oppression are dangerou s to white society because 
they become symbols of hope to their brothers and sisters, inspiring them 
to follow their example. This is the way white society has and still views 
the Black Consciousness movement. But, we should be clear about the fact 
that Black Consciousness as a political movement must be judged not in terms 
of its effect upon the psychological well-being of the black masses, but 
rather in terms of a history of resistance, and the relevance of the 
particular form of struggle that is adopted by the advocates of the movement. 
Furthermore, the banning of the Black Consciousness organizations and 
leadership by the State has been no more harsh and repressive than the 
20 destruction of the political movements in the last eighteen years or so . 
Since these organizat ions have been declared illegal, they had to face 
draconian laws imposed by the State upon them. What astonished the 
Government was and still is the fact that the ~~C and the PAC (as the 
chief -architects of the ideology of Black Consciousness) , recognized the 
di . b bl k d h·' h . d . 21 contra etlan etween ac an W lte 1n an apart e1 soc~ety. 
"Consequently they focussed their activities against what they perceived 
to be the exploitative nature of the South African capitalism . With the 
absence of these groups there existe d an organi zational vacuum towards the 
end of the Sixtie s , in which white liberal organizations, assuming 
responsibility for the masses , started taking up issues against the State. 
The activities they engaged in were considered inconsequential. Not only 
was it felt that whites could not identify with the position of the Africans, 
22 but that too little activity was directed towards the goal of freedom." 
The examination of our subject by Wits Student further confirms that in the 
light of this, and with the inability of white organizations to adopt a 
stance compatible with black aspirations, Steve Bantu Biko and Barney 
Nyameko Pityana ..• contribut ed to blacks' understanding of the true na ture 
of the issues involved in the struggle agains t apartheid. 23 Indeed, the 
20. Here I have taken the liberty of following 
the Wits Student'S article entitled 'Black 
in Wits Student, Vol. 31, No . 19,1979. 
not numbered. 
21. Ibid. 
22. Ibid. 
and even of paraphrasing 
Consciousness Reassessed' 
The Supplementary article is 
23. Ibid. Steve Bantu Biko was the founder of the South African Students 
Organization formed in 1968. He later became its chief leader and 
representative. He died in police custody on Se?tember 12, 1977. 
Barney Nyameko also a controversial legendary figure in the Black 
Consc i ousness movement - later served SASO in his capacity as a 
Secretary General. He lives in exile. 
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Black Consciousness movement did make its mark felt among black people of 
South Africa. It enabled them to look at themselves and the situation 
surrounding them rather critically. It raised the masses especially students 
and urban blacks beyond the level of consicousness desired and aimed for 
. 24 by Bantu Educatlon. It enabled them to ask the question, Who am I? By 
answering this question for themselves blacks became aware or consc ious of 
the fact that they were not by any means inferior to whites. 
Furthermore, it enabled them to see that South Africa is a society that is 
structured on racial prejudice which has its foundation in the exploitation 
. 25 
of the black labour as a cheap market for the South African white soclety. 
"The initial liberation was itself not enough •.. the establishment of 
political organs such as SASO, BPC, SSRC, SASM etc. challenged the State 
on issues of education, racial policy, foreign inv€sbnent, employment 
conditions, but were severely limited by the State against them. The 
bannings and detentions of Black Consciousness leaders, apart from the 
harrassment and intimidation that these organizations suffered diminished 
their effectiveness considerably.,,26 It is noteworthy that after the 
Rivonia Trial of 1964, there seemed to have been a period of inactivity 
in the Black Consciousness movement, partly because of the harsh and 
repressive measures of the Government and partly because many black political 
activists at this time had gone underground. It was not until the year 
1969 that the fire of Black Consciousness was rekindled with the formation 
of the South African Students Organization. The activities of the Black 
Consciousness movement culmi nated with the Soweto uprising of June 19 76 
which aroused the conscience of the international community on an unprecedented 
scale. It is, however, important to note that: 
The students of Soweto, who took the initiative to 
present the most serious threat to the State since 
the banning of the ANC and PAC, in the form of the 
1976 Soweto riots. The nationwide resistance 
that resulted from Soweto indicated that BC would 
have to redirect its activity to the more mass 
based fo rms of militant re sistance , and also 
emphasize the need to unify worker resistance 
24. Bantu Educati on is a pseudo-education offered to blacks and purported 
to serve the needs of the black communi ty in the 'homeland' in South 
Africa. It was pioneered by its chief -architect and the 'god-father' 
of apartheid, Dr H.F. Verwoerd, who later became the first Prime 
Minister of the Republic of South Africa. He was assassinated in 
September 1966. 
25. See Wits Student, Op.Cit. 
26. Ibid. 
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with that of the other groups agains t the 
structures of exploitation in order to gain any 
significant level of success . 27 
It is also to be remembered that: 
Whereas it was essential that Africans overcame 
the effects of racial ideology i.e. th e no tion 
of the white superiority over blacks, the 
dangers of BC were that it continued to exp lain 
Apartheid ideology as maintaining a structure 
whereby the mass of the population would remain 
rightless, voiceless and ultra exploitable to 
ensure that business profits remained high, it 
focussed on the symptoms of Apartheid - That 
blacks suffered so that whites could prosper. 
By failing to see the State as an instrument to 
protect and co-ordinate a system where one 
' class ' cou ld exploit another 'class!, it looked 
no further than the relationship be tween black 
and white. 28 
We therefore conclude (on this part) t hat for blacks, Black Consciousness is 
an instrument not only to unite black masses but also to liberate them 
f rom the way of thinking that has been determined by the apartheid 
doctrine and the effects of its racial ideology. The f rustrations of 
being denied access to power and privilege were translated into an 
understanding that looked no further than the fact that blacks in general 
',.Jere subject to discriminatory practice by the apparatus of apartheid . 
Existing nationalism was converte d into Black Consciousness on this basis. 29 
Thus the oppressed of South Africa by accepting a paternalistic ethos and 
legitimizing class rule, had to develop their most powerful defence against 
the dehumanization implicit in opp ressi on . Needless to say that South 
African pater~aligm may have reinf orced racism as well as c lass exploitation , 
bu t it also unwittingly invited its victims to fashion their own interpretati on 
of the social order it was intended to justify. And, therefore blacks , 
drawing on a religi on that was supposed to ens ure their compliance and 
docility , rejected the essence of oppression by projecting their own rights 
and values as human beings. Thus blacks in South Afri c a found an op portunity 
to translate pa t ernalism itself into a doctrine different from that understood 
27 . Ibid., Vol. 31, No . 19, 1979. 
28. Ibid. 
29. Ibid. 
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by their masters and to forge it into weapons of resistance to assertions 
that oppression was a natural condition for blacks, that they were racially 
inferior, and had no r ight or legitimate claims of their own. It is 
therefore the task of Black Consciousness to restore the black man to his 
full humanity, his origina l beingness. Black Consciousness is aiming at 
eradicating from the mind of the black people all the traits of the 
non-whiteness. I mean the non - Europeanness instilled in our minds by the 
repressive colonial system perpetuated by the Louis Bothas, the Jan Smuts, 
the Malans, the Verwoerds, the Vorste r s and now the P.W. Bothas.* 
Our image has been distorted and our minds are polluted by racial ideology 
of apar theid . Black Consciousness is an antidote agai nst this malady 
from spreading to future generations of blacks and indeed of whites 
themselves. Black Consciousness is in essence: 
an attitude of mind and a way of life. It is the most 
positive call to emanate from the black world for a long 
tUm€. Its unadulterated quintessence is the realisation 
by the black man of the need to rally together with 
his brothers around the cause of their oppression -
the blackness of their skin - and t o operate as a group 
in order to rid themselves of the shackles that bind 
them to perpetual servitude . It is based on a self 
examination which has ultimately led them to believe 
that by seeking to run away from themselves and to 
emulate the white man, they are insulting the 
in t elligence of whoever created them black . The 
philosophy of Black Consciousness, therefore expresses 
group pride and the determination by blacks t o rise 
and attain the envisaged self. Freedom is the 
ability to define one's self with onets possibilities 
held back not by the power of other people over you 
but one's relationship to God and to natural surroundings. 
On his own therefore the Black Man wishes to explore 
his surroundings and to test his possibilities - in 
other words to make real his freedom by whatever means 
he deems fi t . At the heart of this kind of thinking 
is the realisation by blacks that the most potent 
weapon at the hands of the oppressor is the mind of 
the oppressed. If one is free at heart, no human-
made chains can bind one to servitude but if one's 
mind is so effectively manipulated that he is a 
liability to the white man, then there will be 
nothing the oppressed can do to Scare his powerful 
masters. Hence thinking along lines of black 
consciousness makes the black man see htffiself as a 
being enti re in himself. It makes him less 
* These are the South African Prime Ministers in order of their 
lIapostolic Succession" to the hierarchy of Afrikaner politics 4 
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dependent and more free to express his manhood. 
At the end of it all he cannot tolerate attempts 
by anybody to dwarf the significance of his 
manhood. 30 
To show the importance of our subject we would also contend that: 
Black consciousness calls for a decultured being in 
the black society_ It means "a whole new vision, a 
totally different perspective, a penetration to the 
depths beneath the depth of blackness". (Lerone 
Bennett). Black consciousness implies a vision of 
the heritage of our forefathers. It is the 
beginning of a new search for roots, roots to anchor 
them firmly in the midst of a militant struggle. 
Black consciousness is not only a search for humanity 
but it is in fact an assertion and affirmation of 
the worth and dignity of the black man. Black 
consciousness is indeed a hunger for solidarity with 
the oppressed people of this world. Those who 
"reject the definition of themselves in cliched 
categories of the whites when they speak of 'race 
relations'''. The real black people are those who 
embrace the positive description IIblackTt as opposed 
to the negatives of others who set themselves up as 
the standard, the criterion and the hall mark of 
value. It is a positive confrontation with the 
self. It is black consciousness that is seeking 
for a social content of the lives of the black 
people. It seeks to involve the other in the 
suffering of the other s. For that has been the 
cornerstone of the traditional black community.31 
At this juncture it becomes necessary to examine certain characteri stics of 
the Black Consciousness movement which have kept it alive in the midst of 
tensions and repressive legi slation, namely: 
1.2 THE COURAGE TO BE BLACK 
We must take note of the fact that the primary question of what it means to 
have the courage to be a black man within the context of a pro-white society 
and culture poses a much deeper theological question when related to the 
bl k f lf . d . 32 P h h .. ac man's current quest or se -1 entlty. er aps t e questlon 1S 
30. Quoted from Steve Biko's article, 'Black Consciousness and the Quest 
for a True Humanity', in Essays on Black Theology, Motlhabi, M. (ed.), 
Published by the "Black Theology Project" of the University Christ ian 
Movement, Johannesburg, 1972, pp.21-22. 
31. Quoted from Barney Nyameko Pityana's article, 'What is Black Consciousness?' 
in Essays on Black Theology, Op.Cit., p.40. 
32. Jones, Black Awareness, Op.Cit., p.67. 
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best asked: What does it mean to have the audacity to love and dignify 
one's blackness? When the question is posed in this light, its 
implications go to the very roots of the self-identity struggle. Being 
itself is related to this special question - that is, being under God. 33 
It is, however, interesting to observe that the quest for a usable "black 
self-identity" is an onto l ogical question that must be answered clearly 
and precisely. Such an answer must deal with the basic and persistent 
question of what kind of personhood is being sought by the black man. The 
kind of personhood or self-identity which is sought is as theo logical ly 
important as the seeking itself. The problem of the authentic selfhood 
can be seen in, at least, two different ways. First, as a negative 
assertion, it can be a mere indication of a deep insecurity . This lack 
of security can be seen in the pseudo-superior self-identity sought and 
held by the white supremacist, who has always thought himself, because of 
co l our alone, to be better than his black brother . Insecure in his 
whiteness, he asserted an exaggerated personhood, which he has traditionally 
. 34 
refused to accept or to recogn1ze. Second, we also note that another 
part of the black man's ontological problem lies at the point of projecting 
any kind of pers onhood which must be respected, as such , in the pro-white 
South African society . 
We must also take note that "Those who would assert a mere black pers onhood 
may well run the risk •.. of having that black per sonhood finally accepted, 
35 thus, making it still mean or connote less than white personhood." 
There are numerous ways to self- identity or selfhood , being formulated by 
blacks of this country - some of which are good and excellent and some of 
which are cont r adictory and self- defeating and therefore counter- productive. 
It should be admitted quite frankly, that it had never happened before in 
history of racial fric ti on in South Africa that the White establishment 
feels the full weight of the ange r and frustration of black people as they 
do now in this decade. The reason for this, I should think, lies in t he 
fact that since the 1976 students' uprising and the determination of the 
African community to support its children, Africans have taken an 
uncompromising attitude towards South African institutions. To use the 
language of Jones again, "Black awareness has become a reality and a new 
hope within the black community ..• Because of the new boldness with which the 
black man is asserting himself, his "no" may well mean that death is more 
33. Ibid. 
34. Ibid., P .68. 
35. Ibid., pp . 68-69. 
/ 
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preferable than life, if he is resisted and his personhood is not fully 
r ec ognized - especially if the latter means that he is not free to be 
black and at the same time enjoy the fullness of the fruits of freedom . 
Too many black people are now asserting that it is "be tter to die on one' 5 
36 feet than to live on on e' 5 knees." In this decade, we constantly hear 
the black man saying, "I shall affirm my being, that being is black, and 
. 37 
that black being must be recognized as an authentlc human selfhood." 
We can argue then, that the courage to be black is the cou rage to affirm 
one' 5 
being 
black being in the 
. 1 h 38 ~s a so uman. 
face of all that would seek to deny that black 
Therefore, it is vital for black people in South 
Africa to search for a true humanity by formulating a black identity or 
black being that would enable them to strive and to claim from those in 
power that which is rightfully theirs. They have to do this with courage 
in spite of the derogatory place assigned them by the white establishment. 
It is because of the destructive nature of white attitudes and harrassment 
from the State that blacks decided to engage in an umbre lla movement, 
namely, Black Consciousness to educate the black community and at the same 
time, to give hope to the black caUse . In such a struggle as ours it 
becomes necessary for black people temporarily to step aside from white 
paternalism and to say to the white man: your ass essment of my black-being 
is irrelevant and suicidal. 
1.3 SEPARATION 
Many schools of thought have been propounded by Black Consciousness exponents 
in this decade and, among these is the visible tiredness of black radicals 
who rightly feel that the best way out of the impasse is to ignore the 
wh ite man and go it alone. The contention is that the black man will 
never find true self-identity within the context of, or in relation to, 
the white man ~hom he blames for so much of his current confusion and 
frustrations. So, the black man will have t o withdraw psychologi cal ly, 
physically, and socially; only in this apartness will he be able to find 
the time for adequate self-assessment, and out of such a deep quest will 
come a concept of true self-identity. In such separation, it is further 
contended, that there must be studies in black history, art, music, culture 
etc. These will arouse within the black man a true sense of knowledge, 
36 . Ibid., pp.7l-72. 
3 7. Ibid. 
38. Ibid.,p.69. 
lil 
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of worth, self-esteem, and at-homeness with himself. Another contention 
is that in apartness the black man will be able to free himself from all 
that disdains blackness; he will no longer be confused with a desired 
. . 40 h white identity that he can never qu~te attain. At t is juncture, we 
might as well ask, " ..• if we accept the basic belief that authentic selfhood 
is achieved only in a total community of selves, what does this do with any 
self-identity achieved in context less than multiracial? Is it possible to 
achieve adequate self-identity apart from the total life situation? One 
wonders is this much separation within the context of our culture possible 
4 1 
anyway. " 
In this regard we may say that the truth of the matter is that black people, 
no less than the Afrikaners, value their past and the cultural heritage 
that is theirs. But, thank God, that quite a number among the Black 
Consciousness movement are rightly quite aware that modern conditions 
generate continuing social change. They be lieve that in the process a 
common culture has evolved in South Africa, to which all g roups have made 
contributions. No group, in fact, can develop on its own lines, uninfluenced 
by the total society of which it forms a part. Cultural isolation is not 
possible in the modern world - and this includes South Africa. It would 
impoverish us all if the young black intellectuals, goaded by rejection 
and re current humiliation, were to choose to opt into an exclusive world 
and culture designed for blacks. Such a mOve or desire is rather unrealistic 
and unfortunate, to say the least. And, if this were to succeed in future -
it will, then means that apartheid has succeeded - because basic to separate 
development is the exclusion of blacks from the 'white man's world', 
42 
civilization and culture. Therefore, those in the Black Consciousness 
movement who would advocate to separatism as a means of achieving a true 
selfhood and the ultimate realization of authentic Black self-identity, 
often ignore the fact that the humanity of man is much deeper than skin 
pigmentation. This is not to deny the fact that there is a great need for 
the strengths that can be derived fran the Black Consciousness movement. 
There is a dire need for the self-respect that Black Consciousness movement 
teaches. Theologically speaking, there is no running away from the fact 
that the ultimate manhood or personhood sought should be, under God, truly 
human. 
39. Ibid. 
40. Ibid. 
41. Ibid. 
42. See Dr W.F. Nkomo's article in South Afri can Dialogue, Op.Cit., p.352. 
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1.4 THE CONC EPT OF HOPE IN BLACK CONSCIOUSNESS 
On exgnining the development of the Black Consciousness movement in South 
Africa, one b ecomes convinced that although much spade work is still needed 
for its ultimate triumph, it is nonetheless, charact er iz ed by a kind of 
educated hope that presses, especia lly those of its members who are 
Christians, to acknowledge the ontological priority of a kind of future mode 
of black-being which has not yet revealed itself in the fullness of maturity. 
This hope may be said to be at the very heart of the Black Consciousness 
movement. It seeks to make itself known to the non-black world. This 
hope is mingled with a tinge of revoluti on. In some instances, though 
rare, hope and revolution are fused concepts for Black Consciousness 
advocates - for the simple reason that so many black people do no t feel 
that the two concepts can be separated in a complex, flexible , fixed , and 
unchangeable social structure such as ours in South Africa. When one 
further examines the situation, one becomes convinced that meaningful change 
is so hard to come by that many, if not most black people, have lost fait h 
in a hope unrelated to violence, revolution, or extreme social pressure. 43 
Is is, however, " ... time for the Christian man, black or white, to take 
note when fellow-Christians seek to fin d an adequate theological justification 
for a hope that also embraces some concept of a violent revolution. 
in too much of the black community is a v i olent hope, and yet it is a 
Hope 
hope that seeks an outlet at every l evel of human life. It is a t o tal 
hope that is founded on the arrival of the ab solute and f inalized future 
of the black man within history. Whether such a hope can be Chr istian 
will depend in part upon wha t the Christ ian churches, black and white , are 
willing to cont ribute to its ultimate fulfilmen t within the context of this 
world. If it is centred in the church or theological concepts of our 
time, such a hope might well be labelled "black eschatology". And yet, 
in this con t ext, it must be conceived as an eschatological message that is 
utterly and completely human. It l eads us, not away from man, but towards 
the perfect image of man symbolized in the person of the Jesus of history 
(who comes again). It does not di r ect attention away from the earth, 
because it conceives that somehow the greatest wisdom is bound up with a 
cross staked in the ground and a grave dug into the earth.,,44 
To this we must hastily add that "An intelligible black theology of hope 
has been almost nonexistent, and yet for some time now black Christians 
43. Ibid., p.B7. 
44. Ibid., p.BB. 
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have needed to take a look at the problems that might confront any attempts 
to develop an adequate theology of hope. This is not surprising when we 
recall that for too long white theologians have been producing systems 
in which the alien virtues of harmony, order, and stability have been 
45 
stressed. 1t Here one could rightly anticipate some problems that would 
soon (if not already) face a black theologian who is to address himself to 
the problem of Black Consciousness. Indeed, he would fail in his duty if 
he were to finish his address without introducing in it a good dose of 
revolutionary ideas in an affirmative sense. But it must be said with 
frankness that the average black or white Christian may not yet be convinced 
of any need for a mixture of theology, hope, and revolution. To thi s 
group, theology as a study and articulation of the Word of God cannot be 
revolutionary. It is salvific and eschatological in nature - forgetting 
that we are living in revolutionary times and therefore theology by its 
very nature and content cannot be static. Its message must always be 
addressed to particular situations and at particular tUnes. Thi s, indeed, 
is the only way by which it takes form and shape. 
by which it is judged by the world. 
This is also the criteria 
Within the black community we have Christians living in ghettoes and for 
them, I imagine, "any theology to be meaningful it must speak to only 
those factors or actions which are going to help him realize a better day 
within his life-time; he would rightly insist that the only time he has 
is now ••• It may well be because they have not seen hope as a viable 
possibility without revolutionary actions that are totally alien to their 
46 present mode of thought." 
In the Black Consciousness movement the Church is viewed rather with 
suspicion. These days even the once benevolent arms of white Christendom 
are found to be quite cold. The Church is regarded to a large extent 
or degree to be quite responsible for much that has contributed to the 
plight of the black people. Although it must be admitted that the 
advocates of revolution within the Black Consciousness movement "are for 
the most part non-theological in their views. Thus, their view of 
revolution has very little of the content of a theology of hope. And 
yet, in many ways, whether violent or nonviolent, a theology of hope must 
45. Ibid., p.89. 
46. Ibid., p. 90. 
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be related to a theology of revolution. This is a task s upremely of the 
Black Church which is supposed to be the Mother of black experience. The 
Black Churches of our land must therefore be deeply involved in propounding 
and correcting or assisting Black Consciousness movement. They must be 
involved in the struggle of the rediscovery and in determining 'who black 
people were in order that they may be in a better light to know who they are 
47 
and who they may be'. There is a deep feeling within the Black Consciousness 
movement that the "Christianity that the black man received at the hands 
of the slavemasters was calculated to make him, the black man, free in neither 
his mind, his body or his spirit. Freedom was not a possibility for which 
he was considered worthy this side of the grave. That version of the faith 
given to the slaves was administered as a spiritual narcotic intended to 
pr ot ect the economic interests of the slavemaster by so confusing the mind 
of the slave as to make his dehumanization seem to him reasonable, right 
and cons i s tent with the will of God .,,48 
At this stage one can rightly ask: What sustained the blacks in general 
and the advocates of the Black Consc i ousness movement in particular 
especially in the midst of massive and almost unbelievable repressive 
legislation in South Africa? The answer lies in the fact that God has 
in the last three hundred and twenty seven years shielded the "discarded 
people" fran brutal destruction and annihilation of oppression in this 
country . Black people are imbued with an ethic of hope in the God who 
"frees and unites" (Nairobi Assembly, 1975). Their ethic of hope is still 
r esting , in the words of Major J. Jones, "upon a God concept that will 
embrace or catch up in its meaning all the aspirations of the black man 
for the now and for the not-yet of the future. When a black man seeks a 
God without hope or a future without God , not only is the foundation of 
his hope in danger, but the very structure of human existence is being 
assailed ••. hope is the human quest for fulfilment beyond the present 
experiences of alienation and destruction within each individual, and within 
the collective life. Black religion as hope is also related to the 
possibility of black man's becoming truly fulfilled beyond the deformities 
49 
of his past. 1t 
47. See Eric C. Lincoln's article, 'Black Consciousness and the Black 
Church in America' in Mission Tr ends , No .1, Anderson & Stransky (Eds.), 
Wm. B. Erdmanns , Grand Rapids, Michigan, 1974, p.182. 
48. Ib id., p. 184. 
49. Jones, Op.Cit., p.127. 
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Therefore, we are justified in saying that Christianity which has been used 
by whites as justification of the conditions in which blacks found themselves 
today - has in turn become a hope of survival and the solution of the black 
being. This new understanding of Christianity has led to the current 
Black Theology of Liberation in South Africa (an idea which would have been 
impossible without the emergence of the Black Consciousness movement) whose 
task is to attempt an answer to the Christological question, namely, Who 
is this Jesus of Nazareth for the black man in South Africa today? This 
is the subject of the next chapter. In conclusion, to whites of South 
Africa in general and to their Government in particular (which instead of 
listening and responding to the cry and warning of the Black Consciousness 
movement), riddle. our beautiful black bodies with assassin bullets that 
qUickly devour and send us to the graves, each oppressed black soul is 
50 
singing (for the white man) a black litany with George Jackson: 
Hurl me into the next 
existence, the descent 
into hell won't turn me. 
l'l1 crawl back to dog 
his trail forever. They 
won't defeat my revenge, 
never, never. I'm part 
of a righteous peop le 
who anger slowly, but 
rage undamned. We'll 
gather at his door 
in such a number that the 
rumbling of our feet will 
make the earth tremble. 51 
50. George Jackson "the black man ,.ith a beautiful black soul" was one 
of the illustrious leaders of the Black Panther movement in the 
United States of America. In a commemoration oration, Robert 
Chrisman said of this gallant soldier: "THE HEROIC LIFE OF GEORGE 
JACKSON, Soledad Brother, was terminated on Saturday, August 21, 
when he was shot in the back by an unidentified San Quentin guard. 
The brutal killing was intended to halt the for.ard, revoluti onary 
surge of the black movement in this country, but it has failed . .• 
his thoughts, his life, his the orY,his practice shall seed the 
c onsciousness of oppressed peoples throughout the world and guide 
the liberation struggle ... " (see Black Scholar: J ournal of 
Black Studies and Re search, Vol. 3, No.2, October 1971). At this 
stage in writing this thesis, I cannot fai 1 to ranember that we are 
conceived to be born; we are born to toil and to enjoy li f e in 
abundance; we die to resurrect, and we resurrect in order to enjoy 
life eternally. :ut we are r o t born. t o be ;;;ersec'Uted o..1Y1.d r avaged 
by t he 'Jh-i te estab li shment. 
51. See The Black Scholar, Vol. 3, No.2, Oct. 1971. 
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CHAPTER SIX 
BLACK THEOLOGY. LIBERATION AND RECONCILIATION 
Because human liberation is God's work of salvation in Jesus 
Christ, its source and meaning cannot be separated from 
Christology's sources (S cripture, tradition, and social 
existence) and content (Jesus in his past, present, and 
future). Jesus Christ, therefore, in his humanity and 
divinity, is the pOint of departure for a black theologian's 
analysis of the meaning of liberation. l 
1. BLACK THEOLOGY 
First of all we note that the term 
the United States by the people of 
"Black Theology" was first coined in 
2 
the Negro race. It is therefore 
American in origin. In the United States, Black Theology, came about as 
a result of a new discovery by American blacks that they were treated (in 
the name of Christianity), by their former slave-holders, as no more than 
sub-humans or second class citizens and thus began to investigate anew the 
fountain heads of Christianity, namely, God, Jesus Christ, the Holy Spirit, 
and the Church. The results of their investigation led them to conclude 
that the Gospel as preached to them in the United State s "lacked practical 
application of true brotherhood at all levels of social, religious and 
political life .,,3 Although the United States of America is a continent of 
one official lingua franca, places of worship were still segregated into 
white and black compartments4 without any Scriptural justification other 
than white supremacy. The reading and exegesis of Scriptural texts 
especially the Gospel according to St Luke 4:16-21 convinced them that 
spirituality (as has been taught and preached by whites), is not all the 
1. Cone, J.H. God of the Oppressed, Op.Cit., p.138. 
2. In the pre-1960's it was a common practice in the United States of 
America to distinguish people of colour into Negroes and Afro-
Americans. This seems to have been a cammon practice, too, among 
people of Colour. But the rise and the development of the "B lack 
Power" movement synthesized these two terms into one, nanely, Bl ack. 
So we now talk of American blacks. Cf. Rap Brown, Die Nigger Die. 
Cf. also J.D. Roberts, A Black Political Theology, Westminster Press , 
Philadelphia, 1974, p.21. 
3. See D.D.L. Makhathini's article entitled, 'Black Theology', in Relevant 
Theology for Africa, Jurgen-Becken, H. (Ed.), Robinson & Co., Durban, 
1973, p.9. 
4. See Genovese, E.D. Roll, Jordan. Roll: The World the Slaves Made, 
London, 1976. 
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TRUTH but part of it and that the MISSION of our Lord Jesus Christ is 
basically about FREEDOM. This was the birth of Black Theology of Liberation 
in the United States of America. 5 The emergence and application of this 
new insight into theology regained for the Church in America the LOST WORD. 
1.2 SOUTH AFRICAN BLACK THEOLCGY 
The South African Black Theology is an import, first from the new way of 
doing theology by the black Americans, and second, from the militant 
writings of the Latin American theologians, and third, from the radica16 
writings and literature of the militant Black Consciousness movement. 
Black Theology is therefore an agenda put before the Black Church by black 
militants for the transformation of traditional theology fran its malaise 
of theoretical assumptions. But above all, the South African Black 
Theology, like all theology, is a critical reflection . 7 on prax~s. By 
praxis is meant not only practice in the ordinary sense of the word but 
practice as deliberate human achievement and it is appropriate and necessary 
that there should be such critical practice and that this critical 
reflection should be an indispensible task of theology. In other words 
. 8 theory and practice should influence and transform each other in fa~th. 
The South African Black Theology is situati onal since it results fran the 
Christian practice in a particular situation at a particular time in history. 
It begins with God in relation to black people in their existential 
situation. It is within this perspective of practical experi ence and its 
re latien to the Gospel of Salvation that black theology has come to see 
itself not only as a new way of doing theology but also as a means of 
survival. 9 The primary goal of Black Theology is, in our context, the 
5. See Makhathini, Op.Cit. 
6. By "radical" is meant in this context, writings that express in vigorous 
and unccmpromising terms, a desire for a "thorough-going but 
constitutional social and political reform. '1 For this definition 
see the Chambers Twentieth Century Dictionary to which I am indebted. 
7. See Gutierres, G., A Theology of Liberation, S.C.M. Press, London, 
1974, p.6. 
8. See Lane, D.A. (Ed.), Liberation Theology: An Irish Dialogue, Gill & 
MacMillan, Ltd., Dublin, 1977, p.lO. 
9. Ibid. Cf. also Cone, J.H. A Black Theology of Liberation, Lippincott, 
Philadelphia, 1970, p.43. 
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transformation of our society in order to become a be tter and a more 
humane place worth living in. Black Theology is, to put it in a nut-
shell , a flreflection, based on the Gospe l and the experience of men and 
wcrnen ccmmitted to the process of liberation of the oppressed and the 
exploited •.• It is a theological reflection born of th e experience of shared 
efforts to abolish the current unjust situation and to build a different 
. 10 soc~ety, freer and more humane." In other words, by formulating a 
Black Theology, the Black Church in South Africa allows itself an opportunity 
to be judged by the Logos, to think through its faith, to strengthen its 
love, and to given reason for its hope from within a comm itment which seeks 
to became more radical, total, and efficacious. It is to con sider the great 
themes of Christian life within this radically changed perspective and with 
regard to the new questions posed by commitment. ll This underlies the 
primary goa l of Black Theology. In this last quarter of the Twentieth-
Century, the Black Church finds herself being confronted and challenged 
by militant voices of young blacks, from within her environs, to show her 
mission, her authenticity of message, relevance, scope, strength, task, 
vitality and claim and, above all, her alternative in the light of the 
situation confronting us in South Africa today. In the words of De Gruchy, 
"The future of the Christian faith in this country will largely depend on 
how the Gospel proves itself relevant to the existential problem of the 
Black man ... The days of the white man to tell the black man about the love 
of God are rapidly decreasing as the flood of daily events increases the 
credibility gap ••. The black theologian must therefore discover a theological 
framework within which he can understand the will and the love of God in 
Jesus Christ ••• Out of the depths of the groaning and aspirations of his 
fellow black people .•• The future of evangelism in South Africa is therefore 
ti ed to the quest for a theology that grows out of the black man's experience. 
It will be from this theological vantage point that the black man will 
contribute his own understanding of Christian love and its implications 
in evangelism .l1l2 
10. Gut ierrez, Op.Cit. 
11. See Qut ierrez, Op.Cit. 
12. De Gruchy, Op .Cit., p.161ff. The Christian l ove to which De Gruchy 
refers must also be read in the l i ght of 1 John 4 :11. The crux of the 
Johannine Epistle is that God is l ove and that we too, as South Africans 
created in His image should love on e another as He loved us. This is 
true Christian love, the Agape - to give it its New Testament meaning. 
And this always summons us in South Africa to take each other seriously 
which we have hitherto not done. \o/e have to do this ei ther as 
individuals and/or as groups. The Commandment to love transcends all 
barriers created by sin 'N'hich is of ten blind and stubborn to comprehend 
heavenly things. Christian love also focuses on other people and their 
humanity. (See also J.L. Houlden, A Commentary on the Johannine Epistles, 
London, A. & C. Black, 1973 , p.112ff. 
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The contribution to evangelism by black Christians to which De Gruchy refers, 
has been greatly retarded by either the failure or the slowness of the Black 
Church and her theologians to grasp or detect the social sin which is deeply 
embedded in our society and which automatically found its way into the 
corridors of the Church. Let us now examine this briefly. 
1.3 SOCIAL SIN 
By social sin is meant here a deliberate act by one or several people whereby 
the welfare of the majority of the people is suppressed or jeopardised or 
vice verSa. The popular attention to sin Rnd also the significance of 
social sin in theological thinking has tried to interpret social sin as 
individual sin pure and simple. ~" e should note, however, that the notion 
of social sin is created by numerous kinds of injustices and dehumanizing 
trends which seem to be corner-stones of many ~olitical, social, economic 
and religious establishments in which people participate in their everyday 
1 °f 13 hO °1 °hol ° 1° h 1. e. T 15 can eaSl y annl. 1. ate a SOclety' 5 mora 1ty_ T e most 
devastating effect that social sin embodies within itself is that it can 
go on indefinitely without being noticed. A second characteristic of 
social sin is that it is a set of ideologies accumulated and inbuilt in 
people's minds to the extent that their mentality becomes so twisted and 
distorted that they believe things they see to be right whereas in actual 
fact they are wrong. It is this twisted mentality that makes corruption 
in the corridors of power not easily noticeable. In circumstances like 
these repentance and conversion cannot easily take place. And, because 
of this rather unfortunate situation, social sin thereby en ters creation 
d d d o ° ° E h ° 14 an perpetuates gree an corruptl.on ~n varl.OUS sectors 0 t e cormnunl.ty. 
However, we have to admit that one feature of social sin is that not all 
people who are involved in committing it do so as an act of deliberate choice. 
13. See Baum, G. Religion and Alientation: A Theological Reading of 
SOciology, Paulist Press, New York, 1975, p.200ff. The problem of 
social sin is primarily the task of cri tical and constructive theology -
a theology that seeks to investigate the inner chambers of individuals 
and societies for constructive criticism and reconstruction. Secondly, 
to overcome social sin would require intense investigations not only 
by theologians bu t also by sociologis ts, political scientists etc., 
i.e. if the Church and society are to adjust towards a 'Godly-way' 
of living. There can be no just society where social sin is prevalent. 
The Gospel of Jesus Christ demands that we die to ourselves in order 
to live and to imitate our Lord and Redeemer. 
14. Ibid. Social sin produces evil consequences but a person in this 
position is not held to be guilty in the subjective sense. 
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Occasionally they are simply caught up in the deliberate sins of people more 
powerful than themselves. But occasionally there are social sins that are 
committed by many living people, but which cannot be said to be the 
responsibility of the deliberate act of a living person or any number of 
living persons. Equally true is the fact that the powerful in society are 
tempted to use their power for self-serving purposes. Hence economic 
injustices encourage greed and superficiality among the successful, which 
easily leads to the sins of the rich; the same injustices produce anger 
and despair among the disadvantaged, which easily lead t o the sin s of the 
15 poor. It is quite evident therefore that this privatized notion of sin 
has not only a social dimension but also a political one. And, it is the 
duty of the Church, indeed, of theologians, that in their exegesis of Scripture, 
they should guard against the temptation of emphasizing the social at 
the expense of the political. There should be no under-estimation of the 
one at the expense of the other - for by so doing they would be distorting 
the image of human life. The social and political sins are the diseases 
from which we all need to be liberated through the saving Gospel of Christ. 
1.4 OPERATION OF BLACK THEOLOGY 
A closer examination of the current South African Black Theology shows that 
it operates on two levels: 
15. Ibid. 
(1) The individual level: Christianity should liberate 
and raise people from inferiority to a nc ,., human 
dignity by awakening them fran sloth and feelings 
of inferiority. 
(2) The social level: Christianity should help fre e a 
people from structures in which they live in 
grinding poverty, dependence, and restri c tion, 
with their dehumanising effects making it 
virtually impossible for blacks to r ealise their 
potential as people. 16 
16. See J.A. Lamprecht's inaugural address entitled, 'TheOlogy Here and 
Now or A Theology of Acceptance' delivered at the University of Fort 
Hare on the 14th September, 1973. John Lamprecht is a Professor o f 
Theology and Dean of the Faculty of Theology at the University o f 
Fort Hare, Alice, South Africa. It is instructive and informative 
to note how John Lamprecht (an outsider) addresses himself on Black 
Theology. ""'ong other things he has the following to say: "It is 
by definition the work of black men, because nobody else can put himself 
exactly into the black man's experience, and so we can only seek to 
understand black theology from what blacks have written. In South Africa 
it is the attempt by black men to relate the Gospel to their total 
situation." (Ibid.). 
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We have to agree that Black Theology is still in its infancy and, secondly, 
it is also far from systematization. But, what we cannot dismiss is the 
fact that it is a heart-cry by the oppressed i.e. by a "new breed" of 
Christians yearning for freedom. It is clear from the above two levels 
that Black Theology is not a denial or rejection of Christianity but a 
reaction against the way it has been lived by many whites in our history. 
It is significant, too, to note t hat in spite of white benevolence and even 
sacrifice, it is said that the Church itself, that is, Christians, have 
benefitted by restriction of the blacks. It is not an attempt to substitute 
a black-skinned Christ as in same messaianic sects , but an attempt to find 
the relevance of the universal Chris t. 1 7 
2. BLACK THEOLOGY AND LIBERATION 
At the heart of Black Theology is that thought of liberation enshrined in 
the Gospel according to St Luke 4:18-19 which runs as follows: 
The Spirit of the Lord is upon me, 
because he has annointed me to preach good 
news to the poor. 
He has sent me to proclaim release ~o the 
captives 
and re covery of the sight to the blind, 
to set at liberty those who are oppressed, 
to proclaim the acceptable year of the 
Lord 
(RSV) 18 
Black Theology is essentially a theology of liberation both in its basic 
19 
methodology and content. It is a theology of liberation since it seeks 
to put into practice the above utterances of Jesus to the existential 
situation of black people in South Africa. Black Theology, therefore, 
is an expression of the desire for black freedom, black dignity and 
17. Ib id. 
18. Cf. also Is. 61:1-2. In this regard Cone rightly notes that " ... most 
biblical scholars are the descendants of the advantaged class, it 
is to be expected that they would minimize Jesus' gospel of liberation 
for the poor by interpreting poverty as a spiritual condition 
unrel ated to soci al and poli ti cal phenomena." (S ee Cone, God of the 
Oppressed, Op.Cit.). 
19. See De Gruchy, The Church Struggle in South Africa, Op.Cit., p.160. 
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solidarity, primarily within the Christian community, but also within the 
black community as a whole. Like other liberation theologians, the 
exponents of Black Theology regard the Exodus as the paradigmatic event 
in God's dealing with the world, an event which finds its culmination and 
fulfilment in the Gospel of the resurrection of Jesus Christ from the dead. 
According to these events, it is clearly God's purpose to set people free 
from bondage, and to make "all things new". 20 Unlike white theology, 
Black Theology believes in the primacy of action. The former "concentrates 
almost exclusively on action inside the Churc h .•• theology of liberation 
shifts the emphasis toward liberating action in a strongly political sense, 
in the context of the conflict of Christians in the struggle to build a just 
fraternal society in which men live with dignity and the agent of their 
destiny.,,21 Black Theology as liberation theology temp orarily withdraws 
from white theology in an attempt to show white theologians that their 
articulation of theology is irrelevant since it does not address itself to 
and about the situation and the liberation of the people they keep in 
bondage. Black Theology does this by exanining the significance and the 
meaning of the "Exodus-Sinai tradition ll • 
The story of the Exodus plays an important part in Black Theology's 
understanding of its mission and task. The Exodus was the decisive event 
in Israel's history, because through it Yahweh revealed himself as the 
Saviour of an oppressed people. The Israelites were slaves in Egypt; 
thus their future >las closed. But Yahweh "heard their groaning, and 
remembered his covenant with Abraham, Isaac and Jacob; he saw the plight 
of Israel, he took heed of it" (Exod. 2:24-25 NEB). Yahweh, therefore, 
took I s rael's history into his own hands, 
future, thereby doing for Israel what she 
and gave this people a divine 
22 
could not do for herself. 
20. Ibid. p.163. When Black Theology addresses itself on the theme of 
liberation it does so with a conviction that there can be no external 
apart from internal liberation. Black Theology first attempts to 
liberate man from his internal estrangement (this includes liberation 
from sin), which easily alienates man from his fellow men and from 
God. It is on this that Black Theology becomes a healing theology in 
that it seeks to heal the wounds of human brokenness. 
Compare an article by Bonganjalo Goba entitled, 'The Role of the Black 
Church in the Process of Healing Human Brokenness' in Journal of 
Theology for Southern Africa, No. 28, September 1979, pp.7-l3. 
Bonjanjalo Goba lectures in Theology at the Federal Theological 
Seminary in Edendale, Pietermaritzburg, where he is Principal of the 
Albert Luthuli College. See also Footnote No. 25 below. 
21. Assmann, H. Practical Theology of Liberation, Search Press, London, 
1975, p.59. 
22. Cone, Op .Cit., p .63. 
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Equally true is the fact that "in the Exodus-Sinai tradition Yahweh is 
disclosed as the God of history, whose revelation is identified with the 
power to liberate the oppressed. There is no knowledge of Yahweh except 
through his political activity on behalf of the weak and helpless of the 
land. This is the significance of Yahweh's contest with Pharoah, the pi agu es 
against Egypt, and I'hardening'l of Pharoah's heart. The biblical writer 
wishes to emphasize that Israel's liberation carne not fram his Own strength 
but solely from the power of Yahweh, who canpletely controls history.,,23 
Cone rightly argues that "The doing of theology ••• on the basis of the 
revelation of Yahweh, must involve the politics which takes its stand with 
the poor and against the rich. Indeed, theology ceases to be a theology 
of the Exodus-Sinai tradition when it fails to see Yahweh as unquestionably 
in control of history, vindicating the weak against the strong .,,24 Only 
by understanding the !!Exodus-Sinai tradition" can one come to the understanding 
of the nature of the Black Theology 
participation (by black hearers) in 
23. Ibid., p.64. 
24. Ibid., p.65. 
of liberation and also the need for 
h f 1 " b " 25 t e process 0 1 eratl0n. 
25. Although in the above paragraphs we have attempted a sketch of the 
nature of Black Theology in South Africa, it is, however, enlightening 
to know the position of Black Students and their aspirations conveyed 
through their Secretary General to Black Seminaries and Faculties 
of Theology in Universities. Resolution No. 57 taken at the General 
Students' Council of 1971 reads as follows: "(1) Black theology is 
not a theology of absolutes, but grapples with existential situations. 
Black theology is not a theology of theory but that of action and 
development. It is not a reaction against anything but is an 
authentic and positive articulation of the black Christians' 
reflection on God in the light of their black experience. (2) Black 
theology asserts its validity and sees its existence in the context 
of the words of Christ, who in declaring His mission said: 'He has 
sent me to bring good news to the poor, to proclaim liberty to the 
captives, and to the blind new sight, to set the down-trodden free, 
to proel aim the Lord's ye ar of favour.' (3) B lack theology, 
therefore, understands Christ's liberation not only from the 
circumstances of external enslavement. Black theology means taking 
resolute and decisive steps to free black people not only from 
estrangement from God but also fran slave mentality, inferiority 
complex, distrust of themselves and c ontinued dependence on others, 
culminating in self-hate." Cf. African Perspectives on South Africa, 
by H.W. van der Merwe (Ed.), David Philip Publisher, Claremont, Cape 
South Africa, 1978, p.309. 
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1.S THE SOL~CES OF BLACK THEOLOGY 
Black Theology is liberation theology and, in order to do authentic 
liberation theology, one must be content in pursuing and speaking the Truth 
in his articulation of theological statements. One must talk sense both 
to himself and to his listeners. People are not freed fran the yoke of 
racism and oppression by false assumptions and false hopes, but rather by 
reasoning based on honesty, courage, and compassionate love for the 
wellbeing and the eternal destiny of man. Even Black Theology in South 
Africa, if it cannot bend on its knees, ceases to be a theology and becomes 
a product of pseudo-Christianity. Indeed, unless it bows before the 
Revealed Word of God in Scripture (Barth), it cannot talk with Divine 
authority much less by the guidance of the Holy Spirit Who proceeds both 
from the Father and the Son and who with the Father and the Son is glorified. 
Herein lies the foundation of Truth. I therefore contend that the TRG7H of 
the experience of the suffering of the black people is an undeniable part 
of the source of Black Theology of liberation in South Africa. But what 
do we mean by TRUTH in this context? In answer to this we note that 
James H. Cone has the following answer: 
In this context, truth is not an i ntellectual 
datum that is entrusted to academic guilds. 
Truth cannot be separated fran the people's 
struggle and the hopes and dreams that arise 
from that struggle. Truth is that transcendent 
reality, disclosed in the people's historical 
struggle for liberation, which enables them 
to know that their fight for freedom is not 
futile. The affirmation of truth means that 
the freedom hoped for will be realized. Indeed, 
the freedom hoped for is already partly realized 
in our present history, because the realization 
of hope is the very ground of our present 
struggle. We do not struggle in despair but 
in hope, not from doubt but from faith, not out 
of hatred but out of love for ourselves and for 
humanity. And as black theologians, who have 
been grasped by truth, we are accountable to 
black people. 26 
The agony of a painful situation of suff ering and poverty (as depicted 
in our first chapter), which becomes more evident in the silence of those 
who are absolutely shatt ered by tribulation resulting from apartheid; 
the invocation of the Holy Spirit and the speedy return of the "Son of Man" 
26. Cone, God of the Oppressed, Op.Cit., p.l7. 
125 
for the physical redemption of the world - so characteristic in the African 
extempore prayers; the weeping and the loud crying, a clear indication of 
the weight of oppression in the mind, blood, and soul of black people; 
the well-fed who have no regard for the neighbour; the ragged; the 
hopeless; the faithless because the sign before them is oblivion; the 
social misfits who believe that one is better in crime than brooding for 
twenty-four hours with nothing to look forward to; the drug addicts of 
society because they are victims of a broken society; the bare-footed 
walking the streets of urban and rural areas with thorns; the divorced 
because neither of the parties can afford social responsibility for the 
up-keeping of the wholeness of family life; the lonely and the deluded, 
and in many cases illiterate young children at home because parents are 
languishing in white cities for wages that are below the bread-line; the 
holders of passports which could be confiscated at a stroke of a pen; the 
resett l ed because they have no inn in the white neighbourhood; the 
deprived because they have no voice in the decision-making body in their 
own fatherland; the diseased; the imprisoned; the exiled who are paying 
taxes to foreign governments in foreign lands and yearning to be home and 
be reconciled with femily broken ties; the executed; the dying and the 
mourning; the detained; and, above all, those who die in solitary 
confinement. These are the daily sources of the South African Black 
Theology of Liberation. "This", to quote Jcrnes H. Cone, "is the daily 
stuff of the black experience which makes black theology possible and 
27 
necessary." Needless to say that "It is the encounter of the truth of 
black experience that enables black theologians ••• To speak the truth to 
black people ••• to relate the story of our mothers' and fathers' struggles 
and thereby create a humane future for our children.,,28 
It is also important to note tha t , "like Scripture the black experience 
is a source of the Truth but not the Truth in itself. Jesus Christ is the 
29 Truth and thus stands in judgment over all statements about truth." 
(This view wi l l be dealt with fully later when we deal with traditional 
sources of theology to which Black Theology also adheres and of which it 
is apart). Hence all the statements for and about black experience must 
come under the test of Scripture because Sc ripture "is the \oJitness to God's 
self-disclosure in Jesus Christ ... Scripture established limits to white 
27. Ibid. , p.2 7. 
28. Ibid. , P .29. 
29. Ibid. , P .33. 
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1 ' f Ch . f" f b 1 k . ,,30 peap e 5 use 0 Jesus r~st as a con ~rmat~on 0 ae experience. 
Here we note again with Cone that there are white theorists who have same 
difficulties in understanding the relation between Jesus and the black 
experience in Black Theology. Cone suggests that this is due to their 
inability to appreciate the dialectical character of theological speech, 
especially when related to the black struggle for liberation.31 Hence the 
spirit of the Black Consciousness movement must be applauded in its 
insistence that "white society must be rejected either by a radical retreat 
from it, by a style of life which negates 
society has created, or by radical action 
the ideal image 
. . ,,32 
against it. 
that this same 
This must not be interpreted or even seen on the part of our white brethren 
as meaning that black people in South Africa are perfect and immune from 
sin. Indeed, lito a certain extent we have all of us, under modern conditions, 
become unfree men. In every rank of 1 if e we have from decade to decade, if 
not year. to year, to carry on a harder struggle for existence. Overwork, 
physical or mental or both is our lot. We can no longer find time to 
collect and order our thoughts. Our spiritual dependence increases at the 
same rate as our material dependence. Economic, social and political 
organizations, which are steadily becoming more and more complete, are 
getting us more and more into their power~ The State with its increasingly 
r igid organization holds us under a control which is growing more and more 
decisive and inclusive. In every respect, therefore, our individual 
existence is depreciated. It is becoming ever more difficult to be a 
personality.,,33 
The above point is nowhere more recognized than in the Black Consciousness 
movement. Its understanding of this point has led to its being suspected 
and misunderstood and/or even feared by the white establishment and even 
by black moderates and pacifists. The 1978 Resolutions and Reports of 
the CPSA Provincial Standing Committee attribute this to a reaction on the 
part of the missionary movement in Southern Africa which, according to the 
Report, brought with it much that involved a conversion from African to 
European culture rather than a conversion from sin to Christ. It led, 
continues the Report, to a general assumption of superiority, even in the 
Church, of Whites over Blacks. The Report also noted that: 
30. Ibid., p.31. 
31. Ibid., p.34. 
32. Alves, R.A. A Theology of Human Hope, Abbey Press, Indiana, 1974, p.13. 
33. Schweitzer, A. Civilization and Ethics, Adam & Charles Black, London, 
1949, p. 4. 
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After years of having their worth and dignity denied 
by others so that these were beginning to be denied 
even by many Blacks themselves, a further Gospel 
truth is now being seen by Blacks. This is nO new 
truth, still less a new Gospel, but it is a new 
discovery. For the Christian Gospel of liberation 
is leading many Black people into a new understanding 
of themselves in t erms of our relationship to 
God and to one another - black and white alike 
and of r esponsibility for the world in which we 
live .34 
The Report f urther argues that: 
The Church's response to the Black Consciousness 
movement is to evaluate it in terms of the extent 
to which it both draws inspiration fram a person's 
self-understanding as being made in the image of 
God (renewed in Christ), and liberates people for 
covenant with God and each other. 35 
Meanwhile, it is true that there is a growing body of conviction of mankind's 
ability, duty, and responsibility to strengthen its mastery over nature and 
of the need to establish a political, social, and economic order at the 
service of man to assert and develop the dignity proper t o individuals and 
society (Vatican II). Failure to achieve or winning victory for our 
generation and time would rightly be r egarded as tantamount to a bdi cati on 
of the sense of social responsibility by contemporary soc i ety . Therefor e , 
I wish to contend with Brunner that the figh t with modern thinking is the 
task supremely of theology; and since it is a fight more cri ti ca l t han any 
other the Church has to wage the r espons ibilities of theology are perhaps 
36 greater than ever before. 
So far, so good\ But it is important to remember that as with any branch 
o f Chri s tian theology, it is well nigh imp oss ible for Black Theology to 
arrive at its conclusion without at the same time stating in black and white 
its relation to the fountain heads of Christianity (see p.116 above). It 
is necessary here to speak of sources and "formative factors". We orNe 
the second (Le. "formative factors") to the terminol ogy of John 
. 37 Macquarrie. Macquarrie points out that many of the items which are often 
34. See the 19 78 Resolutions and Reports of the CPSA Provincial Standing 
Committee, p.20. 
35. Ibid. 
36. See Brunner, E. The Word and the World, S.C.M. Press, London, 1931, p.6. 
37. See Macquarrie, J. Principles of Christian Theology, p. 35 . 
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included as sources of theology cannot be considered as sources. They could 
rather be referred to as !1Eormative factors", for their weight and importance 
weigh rather less in the "hierarchy of truths". Roberts put it thus: 
"The abundance of raw materials for Black Theology is overwhelming. Among 
the sources that may be freighted with religious insights we may list 
literature, history, sermons, spirituals, folklore, art and the testimony 
of some saints and sages of the black community. All these feed into a 
Black Theology that is a 
h bl k . ,,38 t e ac expenence. 
process of rea soning about God in the context of 
All these do contribute enormously as sources 
of Black Theology. But since theology is a knowledge about God Black 
Theology qUickly acknowledges that the foundation of any source is biblical 
revelation. A deviation fram this norm is distortion. The first thing 
is to gain knowledge about God and His re lation to man is His I,ord, namely, 
Jesus Christ as portrayed in the Scriptures. There is no knowledge of God 
apart from Scripture. Black Theology is "Theoiogia Crucis" first and 
"Theoiogia Africana" second and therefore holds Scripture as its fundamental 
and principal SOURCE. 
I agree with Elliot Mgojo that "If Black Theology is to be truly Christian 
theology, if it is to avoid ending up as a meaningless intellectual activity 
of a few black schOlars, then its authority cannot be less or other than 
the revelation of God.,,39 Biblical revelation is the ultimate test of 
truth in any theological discourse. But I do not agree with his 
misrepresentation of Cone on this pOint that "Essentially what Cone has 
done is to absolutize the black experience as the principal source of the 
knowledge of God and the ultimate authority in religion.,,40 I think otherwise. 
Rather what Mgojo could have said or done with justice is to bring out 
(i) the meaning of the suffering of the black community in the United States 
of America under the banner of Christianity; (ii) the demands and the 
meaning of the Gospel of Christ existentially interpreted; (iii) Cone's 
background in the community in which he was born and brought up and came 
to identify its evils; and (iv) Cone's erudite scholarship and faith 
existentially interpreted. These four factors had a tremendous impact 
and influence in Conels understan ding and articulation of theological 
38 . Roberts, J.D. Liberation and Reconciliation: A Black Theology, 
Westminster Press, Philadelphia, 1970, pp.18-19. 
39. See article by E. Mgojo entitled, 'Prolegomenon to the Study of Black 
Theology', in Journal of Theology for Southern Africa, No. 21, 
December 1977, p.30. 
40. Ibid. 
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5 t at ement S • To see his stand on this matter as absolutism, to say the 
least, is to miss the whole pointa Mgojo's over-reaction is not new in 
the history of Christianity. When "radical movements ll such as B lack Theology, 
Black Consciousness etc., emerge for the first time On the public podium, 
they are scmetimes "strewn with the wrecks of words, wrenched from their 
original meanings, widened or narrowed, and forced into a bewildering 
variety of vessels that churn their ways in seas of semantic confusion. 1I41 
The history and the experience of black people in their struggle for the 
restoration of their dignity and freedom can be branded together. The 
one is incomplete without the other. Experience is the substance of an 
ongoing history into the "PROMISED LAND" of honey and milk. This means 
freedom to black people. No one can deny the validity of the statement 
that this history and the experience that goes with it are part and parcel 
of the sources of Black Theology whose AUTHOR and FINISHER is Jesus Chri st 
himself - the PRINCIPAL SOURCE of all theology. Black Theology accepts 
tradition as one of the sources that make up Black Theology. By tradition 
is meant in this context the-continuity of the life and the doctrines of 
the Church under the guidance of the Holy Spirit since the Early Chur ch. 
However, I agree with Mgojo when he says, "The significant point here is 
that Black Theology can no more fly in the face of Christian tradition than 
it can in the face of Scripturea To deny fundamental doctrines such as 
41. See unpublished thesis by G.V. Mqingwana entitled, 'The Israelite 
Movement and the Bulhoek Episode' , submitted at the Northwestern 
University , Evanston, Illinois, U.S.A., in partial fulfilment of the 
requirements for the degree of Master of Arts in History, Chapter III. 
Cf . Caner s views on theological sources that: " ... because white 
theologians were not enslaved and lynched and are not ghettoized 
because of color, they do not think that color is an important point 
of departure for theological discourse" (Cone, God of the Oppressed, 
Op.Cit., p.53). Note also his open confession: " .•• 1 must conclude 
that my theological reflections are inseparable from the Bearden 
experience ••• What I write is urged out of my blood" and out of the 
blood of blacks in Bearden and elsewhere who see what I see, feel what 
I feel, and love what I love. This is why my Black Theology differs 
in perspective, content, and style from the Western theological 
tradition transmitted from Augustine to Barth. My theology will not 
be the same as that of my white colleagues ... because our experience is 
different ••• They were not born black in Bearden" (Ibid. p.3). Again he 
would rightly see that "the dialectic between the social situation of 
the believer and Scripture and the traditions of the Church is the 
place to begin the investigation of the question, Who is Jes~s Christ 
for us today? Social context, Scripture, and tradition operate 
together to enable the people of God to move actively and reflectively 
with Christ in the struggle of freedom" (Ibid. p.ll5). 
130 
the Trinity or the Incarnation would amount to a rejection of Christian 
tradition and therefore of the 
within which theologizing takes 
co-continuing identity with the c ommunity 
42 
place." Roberts, I think, brings this 
out quite clearly while at the same time he cautiously warns: 
Creeds and councils are also authorities for the o logy. 
These put us in touch with the traditions of our faith. 
But these are to be honored and not worshipped. They have 
historical and group significance. It is through creeds 
and councils that we remember our past and participate 
in the communion of the saints at all times and in all 
places. I,e root our faith in the Christian heritage 
and participate in the mind of the church as it reflects 
theologically upon what we as Christians believe. A 
black theology, insofar as it is Christian, must s hare 
in this tradition. But it need not, indeed it c annot, 
be time-bound or culture-bound by traditionalism if it 
is to be an indigenized and living theology. While it 
accepts what is worthy in tradition, it must reject 
those frozen dogmas which do not represent the living 
Word of God. We must be sufficiently free from the 
form of doctrines to grasp the content or the e s s e 
of the Christian faith. The black theologian must 
then appropriate the heart of the message and adapt 
it toward a message of deliverance for an oppressed 
and suffering people. 43 
So we conclude on this part that if anyone should ask about the source of 
Black Theology - we would suggest the answer: Jesus of Nazareth, the "Son 
of Man", the Healer of broken lines of communication i s the Alpha and the 
Omega of Black Theology in South Africa as applied and tested i n and through 
the plight of the oppressed black people. He is the yard-sti ck by which 
we ask and meaSure the existential situation of blacks. Above all, Jesus 
of Nazareth is the "Book of Common Prayer" and the "Rock of Ages" from 
",hom Black Theology is hewn. 
2. 3 METHODOLOGY 
I,e have already noted above that Black Theology in South Africa is still in 
its infancy and therefore very far fram systematizati on. One o f the main 
reaSOns for 
s uc c inctly, 
this is that the movement towards de-wester nizing or to put it 
44 
the acculturation of theology did not start within the Black 
42. Mgojo, Op.Cit., p.31. 
43. Roberts, J.D., Op.Cit., p.39. 
44. By "acculturation" is meant in this context a process ',.,hereby the 
Blessed Trinity through the mission of the CHURCH MILITANT encounters, 
adopts, transforms and sanctifies the customs of the aborigines without 
persuasion and without proselytism. Here it could be argued with 
justice that the impulse for the acculturation of theology was not 
inside but rather outside it. 
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Church (as some essayists and academics seem to think), but rather from 
saying that Black Theology is outside of . 45 h .. f' d . ~t, so t at we are Just~ ~e ~n 
a theology worked from outside in, so that when black theologians began their 
task of responding to the pressure brought upon and against the Black Church 
as an institution there was not time to consider the question of methodology. 
(This is very true in our case in South Africa). The demands of the pressure 
were too urgent and therefore did not allow an opportunity for the gathering 
of tools essential fo r an academic discipline. Roberts is right when he 
says, "Methodology per se has to be considered in a calm reflective c limate. 
46 It is not the product of troubled waters." We have to remEmber that 
acculturation in our situation (because of the way in which the Gospel was 
ccmmunicated and accepted by our fore-fathers) is not an easy task for a 
black theologian. Needless to say Black Theology desires to participate 
in the celebration of an ecumenica l theology in the form of a worldly action 
with the hope that out of it will emerge the unity of faith and vocation 
that will transcend the racial division in theology. At the present moment 
there are very few theological articles and journals (in South Africa) which 
seem to be geared towards this direction. This is understandable from the 
point of view of the racial situation which is fast exploding in our hands. 
The question of methodology, therefore, is superceded by contemporary issues. 
The focussing of theology on contemporary issues seems to be the urge also 
of noted white theologians among whom Charles Villa-Vicencio is one of the 
leading disciples or spokesmen. He declares as follows: "Among our 
occupations with methodological and i ntellectual discussions of the doctrines 
of our faith we need to find time to wrestle with the problems of our day -
racism, violence, economics , hunger, propaganda, censorsh ip , detentions, 
. ,,47 bannings,l.gnoranc e. .. We conclude, therefore, that methodology, 
however important in any academic discipline would at the moment appear to 
be an assignment for a future generation that will perhaps be freer and 
tvould , under the miracle of God, have access to the now-banned literature 
so vital to a researcher. 
45. It was the Black Consciousness movement that brought to the attention 
of the Church the urgent need for the content and the shape of its 
proc l~~ation and indeed its exegesis of Scripture to take cognizance 
of the grinding situation of poverty and racism in South Africa under 
which people have to toil, sweat and die. Therefore all the Church did 
was to respond to the agenda put before it. This demanded radical action. 
46. Roberts, Op.Cit., p.33. 
47. See Charles Villa-Vicencio's article, 'Theology and Politics in South 
Africa: An Examination of Sane Theological writings in South Africa' , 
in Journal of Theology for Southern Africa, No. 17, December 1976, 
pp.25-34. This is an interesting survey of six years in which the 
author concludes that failure to pay attention to cJntemporary issues 
affecting black community "will result in contemporary and future history 
iudging our theological enterprise as not necessarily wrong but simply 
~rrelevant .It 
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2.4 THE ETHIC OF LIBERATION 
We must carve out the answer for eve ry new situation 
in dialogue with Scripture and tradition, as well as 
with other victims in our social si tu ation . But 
even this dialogue does not grant the certainty of 
the truth of our answer. The only certainty we 
are permitted to know is that the Scripture claims 
that Jesus will be with us in our struggles. And 
for those who have met him, this divine promise is 
enough to hold them together so that they can fight 
t o make the world a humane place to live. 48 
The ethics of liberation in Black Theology is necessarily situati onal in 
that it must arise out of the situation of the oppressed communi ty. The 
grounding of this ethic must, in the oppressed community, dec i de not only 
what is Christian behaviour but also what kind of act i on is necessitated by 
the situation of the oppressed. Situation ethics is action orientated. 
In our case , situation ethics arise out of the situation of the opp re ssed 
in order to answer the question, What a~ I called upon to do in this 
situation of oppression and racism? Because liberation ethic is Chris tian 
ethic , it is r ooted in God and is therefore meaningless unless it is related 
49 
to God's conc ern for the freedom of the weak and the power less. This 
requires obedience. This obedience will for our purpose become clearer 
when we pause for a whil e and approach and subject fram the Old Testament 
view point. First of all we note that the Old Testament ethics 
offers a reward in direct relation to one's obedience to God . Given 
this obedience to God, the rain will fall and the harvest will be sure, 
and there will be victory over the nation's or people's enemies; 
and g1ven disobedience to God, the national life will fall apart 
(Lev. 5:18; 19; 26; Deut. 7: 12-16; 11:13-17; 28). So it is 
with a people who are not obedient to God's ethical mandates. 50 
Secondly, we note aga in, that the prophet set forth in word and deed the 
moral tone of their cultu re. For the prophet notes Robe rts, the demand 
was: nAIL right~ you have had the viSion, ~,J'hat are you going to do about 
it?" One '"ho has seen the vision must be seen doing the will of God. 5l 
48. Cone, Op.Cit., p.208. 
49. Ibid. 
50. Jones, M.J. Chr istian Ethics for Black Theology, Abingdon Press, 
New York, 1974, p.47. 
51. Ibid. 
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According to the Jewish religion the religious and the moral were so c losely 
r elated that one cou ld not separate each from the other. Therefore, service 
to one's fellowman was part of the total religion of the Jewish people. 
(,hat God '''ants is not the Church service , (however important this might be 
in our lives), but to share our bread with the poor and the helpless, and 
so feed and clothe the naked. To be just and to love mercy app ear s to 
the mandate of the God of the Old Testament Scriptures (Is. 1 : 12-17; 
58: 8-12; Jer. 7: 8-10; Amos 5 : 21-24) . 52 Thirdly, also argue we may 
that the Old Testament ethic accords a central place for the Widow, the 
fatherless , and 
(Deut . 10: 18; 
the poor, for they were held to 
53 1:17; 16: 19; Lev. 17: 15). 
be very dear to God 
be 
This Old Tes tament idea of responsibility fo r one's fellowman is deeply 
embedded in the Old Testament concept of election. To be a chosen race or 
people requires obedience and stewardship and above all the chosen must be 
worthy of the One who Chooses , namely, God . Black Theology accepts this 
Old Testament ethic as an ethic of obedience to accept the responsibility 
and obedience to be a servant and spokesman for the under-priVileged. So 
far we have be en laying the grou nd for a black Christian ethic and therefore 
same furthe r consideration should be given to the New Testament e thi cal 
tradition as related, for instance, to the teachings of Jesus. Black 
Theology holds that the e thi cs of liberation are based on the imitation of 
Christ. This is the foundation of Christian ethics . The imitation of 
Christ becomes very important f or black ethics of liberation especially 
when one talks about the relation between Christian ethi cs and what they 
mean to the politics of liberation. In the words of Boesak: 
52. 
53. 
54. 
Ibid. 
The content of a Chr istian ethic is liberation . The 
firs t objective must be the identification of the 
human situation. Un l ess one knows that one is oppressed, 
unless that one knows the oppressor, one cannot be 
liberated . This process of identification has to do 
"i th (re}education of the people and the discovery of 
one's own negat i ve i nvo lvement leading to positive 
eng agement . 
Second ly, within the black situation the solidarity with 
the oppressed becomes active engagement for liberation, 
leading, thirdly, to the transformation of oppressing 
and inhuman structures. Black Theology knows that 
the biblical message of God's liberation has historical 
as well as eschatol og i cal dimensions. It does not only 
rest upon the historical event of the Exodus, but it 
also points to the future, the future of Yahweh which 
He has made also the future of his people. 54 
Ibid., P .48. 
Boesak, A. Farewell to Innocence: A Social-Ethical Stud7 of Bl~ck Theology and BLack Power, Raven Press, Johannesburg, 197 , p.ll • 
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The encounter of Codls liberating presence includes, says Cone, hearing the 
ca ll to be obedient to the claim of divine freedom. Christian behavior is 
basically the behavior that arises out of the oppressed community in response 
to God's call to be obedient to His will. But the will of God , he continues, 
is not a set of rules and principles derived from a phil os ophical study of 
the "good
'
!. We cannot know or hear the will of God apart from the social 
context of the oppressed community where Jesus is found calling us into 
55 being for freedom. As for the e thical guidelines for liberation the 
fo ll owing is worth noting: 
.. . it seems totally impossible to dismiss the deeper 
ethical obligations which the black Christian has for 
the ... white man. There can be no true liberati on as 
long as it excludes the oppressor; he i s the key to 
liberati on , however it may be conceived . It is f ram 
him that one must be liberated. He has t o be cons ider ed . 
However, the black Christian can never dismiss the fac t 
that the white oppressor is also God's child in need 
of a redemption of a diffe r ent kind. 56 
The Christian love whi ch springs from the imitation of Christ would demand 
no l ess than that the oppressed black man must maintain a spirit of love 
whi ch will dominate his attitude and hi s r esponse t oward bo th insult and 
injury from the oppressor. Needless to say that r evenge must be l ef t to 
God. Jones is right when he says that this seems to be so because there 
i s no way one can ever measure the exac t amount of r evenge 
amount of insult or injury that oppressed has and is s till 
for the equal 
. . 5 7 
rece~vlng • 
History has shown that there i s always a tendency to overdo it in r epaying 
the enemy for the wrong he has done. It stands to reason the refore that 
the application of Christian love would bring the oppressor and the 
oppressed into a totally new relationship wherein there is a dimension of 
mutual understanding, not of indifference , but of active, positive goodwill. 58 
We may therefore conclude on this part that: 
•.. using l ove as a guideline as sur e s that there is in 
every relati onship a personal element t hat makes the 
relationship r ecip r oca l ly binding on both parties. 
The love ethic never se ts down an ethical r i ght 
withou t assigning an ethi cal duty to it. The duty 
of the leader to the subordin ate is every bit as 
55. Cone, Op.Cit., p.207. 
56. J ones, Op.Cit., p.73 . 
57. Ibid., pp. 73-74. 
58. Ibid. 
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clearly stated as the duty of the leader. They 
are ethically obliged to free each other. 
Privilege is never all on one side. Simply to 
possess leadership is to be involved in a 
responsibility for those who are led. The e thic 
of liberati on binds all together, the .• • oppressed , 
black man to the •.• oppressor, white-man- they 
cannot be unilaterally free in separation. No 
person can make a claim on any other pers on 
without at the same time recognizing a duty to 
the other person. 59 
The last word also belongs to Jones: 
Bl ack Christian ethic must deal wi th the givenness 
of reveal ed truth. God speaks directly to the 
human condit i ons . As has been pointed out, God 
speaks ethically to man in a particular historical 
context . Black Christian ethics must, therefore, 
concern itself with the context of the black 
experi ence . Black Christian ethics must relate 
the ethical word of God as it is reveal ed in the 
Scriptures t o the plight of black Christians as 
they attempt to act ethically in a racist society 
in which the black man is victimized daily. God's 
revealed word must be for black people in a direct 
sense; it must be clear and fully intelligi b le as 
it addresses him wi thin the context of his 
existential condition. 60 
3. LIBERATION AND RECONCILIATION REVISITED 
Libera t ion and reconciliation are central po les of Black Theology. Indeed, 
they are its conten t and its very soul. They are not antithetical - one 
moves naturally from one 
understanding of God and 
t o the 
61 
man. 
other in the light of the Christian 
They are the goal that must be sought by 
black and white Christians together. They must together seek a Christian 
theological approach to race relations that wi ll lead us beyond a 
hypocritical tokenism to liberation as a genuine reconciliation between 
equ als . The task of Black Theology is to challenge men and wanen from 
h . 62 apat y t o act10n. The drifting apart of races in South Africa presents 
a difficult task and challeng e to Black theologians who are interested in 
the achievement of reconciliation. What South Africans have to do is to 
59. Ibid. 
60. Ibid., p.8l. 
61. See Roberts, J.D. Liberation and Reconciliation: A Black Theology, 
The Wesonins t er Press, Philadelphia, 1970, p.26. 
62. Ibid.,p.28. 
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overcane polarization. Polarization exists in the Churches as it exists in 
all fibres of South African society. The evidence of this is to be seen 
in the fact that among whites many "tired liberals" have joined the law-
and-order-without-justice people and that many blacks have joined the angry 
black militants. What is at stake here is the meaning of liberation in 
the context of reconciliation. 63 "Christianity is rooted in the belief 
that "God was in Christ reconciling the world to himself (II Cor. 5: 19), 
and that reconciliation between God and man can only be effected through 
reconci liation between men. ,,64 Both black and whi te peop Ie mus t formu lat e 
a set program of principles in order to effect change towards reconciliation. 
Blacks have to develop a sense of understanding and tolerance, while whites 
would assist to accelerate the pace by observing the following program: 
(1) become conscious agents of change; 
(2) seek ethical clarity; 
(3) identify the many forms and expressions of 
white racism; 
(4) develop social strategies for change to eliminate 
and move beyond racism; 
(5) discern the appropriate tactics - assess their 
power to change; and 
(6) experiment, test, and refine personal life-styles 
consistent with these newly affirmed values.65 
This program is designed to show the importance of the part whites can play 
towards the achievement of genuine reconciliation. But this must be 
preceded by the liberation of the oppressed. In the Bible, Cone rightly 
argues, (that) the objective reality of reconciliation is connected with 
divine liberation. This means that human fellowship with God is made 
possible through His activity in history, setting people free from economic, 
social and political bondage. God's act of reconciliation is not mystical 
corrnnunion with the divine; nor is it a piestic state of inwardness 
bestowed upon the believer. God's reconciliation is a new relationship, 
taking sides with the weak and the helpless Israel, reflecting on her 
covenant relationship initiated by divine action, summed up its meaning 
in a liturgical confession ... There could have been no covenant at Sinai 
63. Ibid., p.27f. 
64. Ibid.,p.29. 
65. Roberts quoting Roberts W. Terry, For \vhites Only, (Wm. B. Eerdmans 
Publishing Company, 1970), pp .20-21. 
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without the Exodus from Egypt, no reconciliation without liberation a 
Liberation is what God does to effect reconciliation, and without the 
former the latter is impossible. 66 We conclude therefore that the 
incorporation of reconciliation into a Black Theology needs no justification 
because reconciliation is an integral part of the Bible. It is the very 
essence of the good news. But we must take note of the fact that 
reconciliation is always to be preceded by liberation. This is Black 
Theology's understanding of reconciliation and this is based not upon a 
sentimental love or Itcheap grace". It rests upon a firm frundation of 
faith in a God who suffers with the weak and the helpless . 67 of sooety. 
God is the Centre where both liberation and reconciliation meet each other 
in Jesus Ghrist through the Holy Spirit who proceeds both from the Father 
and the Son. 
66. Gone, Op.Cit., p.229. 
67 . Roberts, Op.Cit., p.220ff. 
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CHAPTER SEVEN 
THE CHURCH: A SACRAMENT OF HEALIN:: 
Because the Church has inherited its structure and its life 
style from the past, it finds itself today somewhat out 
of step with the history which confronts it. But what 
is called for is not simply a renewal and adaptation of 
pastoral methods. It is rather of a new ecclesial 
consciousness and a redefinition of the task of the Church 
in a world in which it is not only present, but of which 
it forms a part more than it suspected in the past. In 
th~s new consciousness and redefinition, interecclesial 
problems take a second place. l 
It is fitting and proper that we should, after dealing with the aspirations, 
research, writing, and even the propagation of Black Theology of liberation 
in South Africa, devote the last three chapters (of the thesis) to the 
invention and the Holy legacy which Christ our Lord, Redeemer and Brother 
left the children of His Father , namely, the Church. A cursory survey 
of this legacy shows that since the Second World War the world in which 
the Church was born has undergone a rapid change. At the same time 
discoveries both in the arts and the sciences have presented modern man 
tY"ith peculiar problems undreamed of three generations ago. The most basic 
question threatening mankind of this generation concerns the imperatives 
of survival in a technological age. Despite this threat to human behaviour 
and moral outlook, there are still those within the Church who would persuade 
her not to Eater the arena of party politics or join hands with institutions 
which seek solutions to the problems of mankind. These disciples are the 
ecclesiastical conservatives or traditionalists who are presenting the Church 
of Christ with the sign, CAUTION, THERE IS DANGER AHEAD, or BE CAREFUL, 
THE ROAD ON WHICH YOU TRAVEL IS SLIPPERY, or " ould the Church not drive at a 
1. Gutierrez, C. A Theology of Liberation, p.255. With r egard to our 
subject, namely, the Church as a Sacrament, Gutierrez reminds us that 
in theology the term sacramentum has two closely related meanings: 
initially, he recalls, it was used to translate the Greek ~..jord mysterion. 
According to St Paul, he further argues, mystery means the fulfilment 
and the manifestation of the salvific plan, lithe secret hidden for long 
ages and through meny generations, but now disclosed ..• " (Ibid. p.259). 
The second meaning being that a mystery is something that is mysterious -
a future event - which retains its mysteriousness but which is being 
unfolded. The Church cannot be considered an end in itself but a 
foretaste and a celebration of what God wants the world to be. The 
Church in its healing activity may not want to do the right thing now 
but may wish to show how Cod wants this world to behave. 
l39 
too discreet a speed for there are CURVES AHEAD~ These 'latter day saints' 
need to be assured that he who meanders through the pool of the Catholic 
faith in search of truth is not likely to go wrong for he is doing so in 
the Name of "Him who is reported as claiming to be without qualification 
"the Way, the Truth, and the Life.,,2 The task of this chapter therefore 
is to argue that it is imperative that the Church participates in resolving 
human conflicts whenever they exist .. 
Second, we have to bring out the fact that healing is central to the Cross 
of Christ. This aspect has, indeed, been neglected by the current theologies 
of liberation and of hope thereby belittling the role of the Holy Spirit 
in the liberation struggle. 
1. POLITICAL INVOLVEMENT OF THE CHURCH 
Historically speaking the Church in her pilgrimage has always had a political 
involvement. Whether she likes it or not, the fact remains that she 
represents a poli tical factor .. The question is only ho;.; she represents 
herself as a political factor. Any Church which acknowledges the Cross of 
Christ plunges herself consciously or unconsciously into the political 
conflicts of the world in which she is established. It goes without 
saying that any logical and consistent Christian discipleship has political 
3 
consequences. In this regard we must take note of the fact that "If all 
the congregation' 5 activities are part of the service of the messianic 
mission, the political sphere cannot be excluded. Witness to salvation 
belongs in all life'S dimensions. The ecumenical concept of the church 
also comes up against the liberation of the church from its political 
imprisonrnent ... The expression 'political Church l therefore does not mean a 
politicizing of the church. On the contrary, it means a Christianization 
of the church's politics according to the 'yardstick and plumbline of 
Christ' •.• The church against world horizons also means: the church's 
existence against the background of the world's increasing interdependence 
and its growing tension, the struggle for the 
f ' h ' 1" d ,4 ~g t aga~nst exp o~tatlon an oppression." 
world domination and the 
Therefore political 
involvement is imperative for the Church because God is a political Cod and 
2. See John 14:6 quoted by John Suggit in his inaugural lecture, Op.Cit. 
3. See Holtmann, J. The Church in the Power of the Spirit: A Contribution 
to Messianic Ecclesiology, S.C.M. Press, London, 1977, p.1S. 
4. Ibid. 
140 
politics is one of our required resp onses to His love for us and for our 
neighbour. It necessarily follows, then, that to know and to serve God 
is to be concerned for the establishment of justice and this demands love 
and action, which, in our situation, is only possible through political 
activity. The Church has therefore a vital role to play in the affairs of 
man. In this role she would prepare the way for the Kindgom, to fulfil 
and to further the rule of love and so to be concerned with the penultimate 
in the light of the ultimate. This in other words is to preach good news 
to the poor; to proclaim release to the captives and recovery of the s ight 
to the blind; to give freedom to the oppressed; the proclamation of the 
accepted year of the Lord and , above all, to rebuild the ruined cities, the 
devastation of many generations. 5 It is worthwhile to r emember that the 
fundanental 
h . 6 c arlty. 
distinction here is that be tween micro-charity and macro-
We must also recall that the former was the characteristi c 
expression of Christian love in the pre-technological age when virtually 
the only possibilities open to it were in terms of one's immediate neighbours. 
Christian love however has to assume the form of macro-charity in the age of 
techno logy when all parts of society, and indeed of the world, are linked 
t ogether by impersonal structures which have to be changed if love is to 
be effective. This change is on ly possible through political action. 
Politics is another means by which we express or exercise our dominion 
over the created order as St Paul has recognized centurie s ago: 'for all 
things are yours, whether ••• the world or life or dea th or the present or 
the future, all are yours; and you are the Christ who identified himself 
with the needs of human beings , physi ca l as well as spiritual, and demands 
of his followers an identical service which itself is only 
by the exercise of responsibility in and through political 
possible 
7 
spheres. 
today 
Davies rightly argues that the imperative Christian involvement arises 
directly from Christian belief, in particular, belief in God and in the 
incarnation, and from the Chri s tian understanding of human nature and the 
scope of ethics.8 Further, argues Davies, that political action then 
becomes i mperative for Christians who believe in Jesus of Nazaret h as a 
Saviour and Redeemer of mankind. Such a view does not at all repudiate 
that the Church's task is to confess Jesus Christ and bear witness to him. 
5 . See Davies, J.G. Chri stians, Politics, and Violent Revolution, S.C .M. 
Press, London, 1976, p.36. Cf. also Lk 4:l8f., and Is. 61 :1-4 . 
6. Ibid., pp.36-37. 
7. Ibid. 
8. Ibid. 
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On the contrary the very 
requirement of political 
acceptance of 
. 9 
1. nva 1 vemen t . 
these functions carr ies with it the 
In this regard Davies takes as an example our South Africa where the black 
man's response to God is daily tempered by his poverty, by his separation 
from wife and children because of the evil of migratory labour laws, by 
cons tant insult to his human dignity and daily exposure to corruption and 
disease - all of this being the outworking of the system in '''hich he is 
enc losed. In the same breath he asks: how can any man reach his full 
human potential if he lives in subhuman conditions such as poverty, virtual 
slavery and other humiliations? Again, he notes with justice that in a 
s ituation of this nature no one can doubt that racial discrimination is a 
moral issue. It may be practised within the field of so-called private 
behaviour, i.e . in terms of one 's relations to the person living next door, 
but when it is embodied in legislation, as it is in South Africa, then it 
becomes not only a moral issue but a political one, to which Christians 
cannot be indifferent. 10 In this regard a Chilean Maruja Echegoyen has 
the following to say: 
Faith? Our faith is not something in the air; it has 
always been an incarnate faith, an historical one. For 
this reason it implies political involvement. It 
cannot be separated fram human progress , and the 
priestly function is indissolubly linked to the 
awakening of human awareness. Hope? Our hope may 
refer to the Kingdom, to the second coming of Christ , 
but it begins here and now, in this society in which 
I happen to live and for whose transformation -
humanization - I am inescapably responsible. Chari ty? 
Loving one's neighbour, which is t he first commandment 
by definition, today means working to change the 
structures that can destroy my neighbour, the people, 
the poor.11 
9. Ibid. p.41. Here it is important to note how Davies addresses us on 
the necessity of the Chu rch's involvement in politics: Politics, he 
s~ys, it is time to recognize, is one of the essential dimensions of 
all human activity. It is a superstructure that embraces the economic, 
the social and the cultural fields, as well as that of the family and 
of the individual. Each of us is a member of a political community 
and politics has either a nega tive or a positive influence upon a ll 
the other structures which interlock in modern societies. Politics is 
therefore never a side issue, but an essential and constitutive part 
of life in society. Simply as men and women therefore Christians have 
a political obligation •.• they cannot ignore the political superstructure 
within which their lives are set (Ibid. p.37). 
10. Ibid., pp. 38 and 42. 
11. Quoted by Davies, Ibid. p.43. 
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Indeed, the salvation of the human race will depend to a large extent on 
the way in which Christians are prepared to change the earthly structures 
that destroy our neighbour. The Doctrine of Salvation is supreme in the 
proclamation of Jesus Christ as Lord and Saviour. 
Bangkok Assembly did well to express that: 
In this regard the 
(a) Salvation works in the struggle for economic justice 
against the exploitation of people by people. 
(b) Salvation works in the struggle for human dignity 
against political oppression of human beings by 
their fellow men. 
(c) Salvation works in the struggle for solidarity 
against the alienation of person from person. 
(d) Salvation works in the struggle of hope against 
despair in personal life. 12 
This understanding of salvation leads to the view that human beings are 
saved if they open themselves to God and to others - even if they are not 
consciously aware of their service - and this openness is directed towards 
the world as the place of their service - and this is directed towards the 
world as the place of encounter with God. 13 
At this juncture we must pay attention to the danger facing the Church -
represented for our purpose by an intensive research undertaken by Jurgen 
Moltmann who rightly holds that modern industr i al society has assigned roles 
to the Church of Christ which may be fatal to her mission especially in 
the demonic technological and industrial society in which she is situated. 
He sees the Church in such circumstances as degenerating into three categories, 
namely, (1) the Church becomes simply a group of like-minded individuals. 
He notes that the primary conception of religion in modern society assigns 
to religion the saving and preserving of personal, individual and private 
humanity where it is expected that 'the man of 
a vessel to receive the influx of transcendent 
our day may 
14 forces I • 
situation the world is surrendered to the reason of man. 
once again becane 
In such a 
In the words of 
Holtmann, "This theology assigns faith its hane in that subjectivity and 
spontaneity of man which is non-objectifiable, incalculable and cannot be 
grasped in his social roles. It localizes faith in that ethical reality 
12. Ibid., P .39. Cf. also a Sodepax Report on Development which "as a 
statement of Section III of the Bangkok Assembly of the World Council 
of Churches. 
13. Ibid., p.40. 
14. Moltman, J. Theology of Hope: On the Ground and the Implications of 
a Christian Eschatology, S.C.M. Press, London, 1967, p.311. 
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which is determined by man's decisions and encounters, but not by the 
pattern of social behaviour and the self-contained rational laws of the 
economic circumstances in which he lives ... the Christian ethic is then reduced 
to the 'ethical demand' to accept one's self and take responsibility for 
the world in general. But it is no longer able to give any pertinent 
ethical instructions for the ordering of social and political life. 
Christian love accordingly quits the reaLm of justice and of the social 
15 
order." Such a faith is relieved of social obligation and thus socially 
irrelevant because it stands in the social no-manIs-land of the unburdening ... 16 
(2) The Church becomes a number of small groups of pious people who are 
apolitical. This, he points Qut, is represented for our purpose by the 
Pontifical encyclical Mater et Magistra, which states that it is essential 
11 t that the above mentioned groups present the form and substance of a true 
community, that is, that the individual members be considered and treated 
as persons 
l ' ,17 lves" . 
and encouraged to take an active part in the ordering of their 
To this, Moltmann comments, lilt follCMs that 'whether the 
enterprise is private or public ••• every effort should be made that the 
enterprise should be a community of persons'. fIn such a way, a precious 
contribution to the formation of a world community can be made, a camrnunity 
in which all members are ... conscious of their own duties and rights, working 
18 
on a basis of equality for the bringing about of the universal common good.' 
Yet at the same time, in the course of the progress of industrial society 
this ideal of community has also lost its revolutionary power and has been 
integrated into the industrial society.19 In the final analysiS, amongst 
and between these small .groups, the Church, too, as a community can have its 
place and carry out its function. Here it can become a refuge of the 
of affairs. 20 In inner life, away from the supposedly, 'soulless' world 
such an instance, such a Church becomes an 
f h ' 'h' h' h' , 21 rom t e soc~ety w~t ~n w lC It eXlsts. 
15. Ibid. , pp .313. 
16. Ibid., p.3l6. 
17. Ibi d. , p.J18. 
18. Ibid. 
19. Ibid. , p.3L9. 
20. Ibid. , pp.319-320. 
2l. Ibid. 
island of social strangement 
"Yet it must surely be plainly 
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recognized", concludes Moltmann on this part, "that such a church, as a 
'community' and as 'pure event ', cannot disturb the official doings of 
this society and certainly cannot alter them - indeed, it is hardly any 
longer even a real partner for the social institutions. True, the man 
who feels estranged and longs for authentic life and genuine cormnunity, 
for the spontaneity of experience, of making his own decisions and of 
transforming himself, is here met halfway and has his longing fulfilled. 
But it is fulfilled only in the personal esoteric realm in which he is 
relieved of social demands. Nor does the emphasis on the genuineness and 
authenticity of life in this personal community prevent Christian neighbourliness 
being brought to a social stagnationa,,22 
(3) A third danger is that the Church becomes an institution with no 
meaning or significance outside itself. Moltmann rightly calls this the 
"cult of the institution". The danger here is that the institutional 
Church has a tendency of overshadowing the institutional security of life, 
and one fram which security is expected against the ultimate fears of existence. 
In this respect, too, holds Moltmann, the Church has a certain social 
significance for modern society. Yet it is the significance of an 
institutionalized non-committal outlook. If the Church, according to the 
will of Him in whom it believes and in Whom it hopes, is to be different 
and to serve a different purpose, then it must address itself to no less a 
task than of breaking out of these its socially fixed roles. It must then 
display a kind of conduct which is not in accordance with these. That is 
the conflict which is imposed on every Christian and every Christian minister. 
If the God who called them to life should expect of them something other 
than what modern industrial society expects and requires of them, then the 
Church must venture an exodus and regard their social roles a new Babylonian 
exile .•• Here the task of Christianity today, it would appear, is not so 
much to oppose the ideological glorification of things, but rather to resist 
the institutional stabilizing of things, and by 'raising the question of 
meaning' to make things 
f h " 23 process 0 ~story. 
22. Ibid. 
uncertain and keep them moving and elastic in the 
At this point we must move further towards the 
23. Ibid. pp.32l-324. N.B. We have also elaborated on this view in 
Chapter Eight below. 
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consideration of the Church as the sacrament of healing. 24 
2. THE CHURCH: A SACRAMENT OF HEALIl'G 
Is there perhaps something wrong with the present theological industry 
through which we are passing in the decadence of this generation? My answer 
is affirmative. It is YES~ None of the current theologies of liberation 
and indeed of hope take as its starting point the healing ministry of the 
Church, namely, liberation from physic~l pain. In order to understand 
the healing ministry of the Church one will have to understand first, the 
Zionist Churches 25 in South Africa and their immense contribution in the 
field of healing and of hope of release from pain. Healing was one of 
the primary concerns of the "SOn of Man ll , Jesus the Messiah. The New 
b . h 1" 26 Testament ears test~rnony to ea lng. The faith healers of the Zionist 
Churches have a theology that 
the best sense of the term. 
could rightly be described as practical in 
27 In the words of Walter Hollenweger, "We 
must see their theology in what they do, in their prayers, in their self-
help programmes •.. And here we see that the ••• mode of communication transcends 
the barriers of education, color, social class and nationality. Taken 
seriously this oEfers, it seems to me, a real possibility of discovering a 
methodology of theology in an oral culture where the medium of communication 
is - just as in biblical times as form criticism teaches us - not the 
definition but the description, not the doctrines, but the testimony, not 
the book, but the parable, not the summa theologica, but the song ..• Anyone 
24. Almost all the theologies of liberation and of hope are addressing us 
on liberation from oppression and sin and seldom on liberation from 
pain caused by diseases. Same of these pains or diseases are considered 
by medical doctors as incurable and yet there are among Black Independent 
Churches - Christians who heal them through the power of the Holy 
Spirit. This can no longer be underestimated and should be a sine qua 
non for any theologian or Church leader who wishes to meaningfully 
assist the liberation struggle within the Church Universal. 
25. The Zionist Churches are part of the Black Independent Churches in 
South Africa which number app coximately 3,000. For this see Sundkler,B. 
Bantu Prophets in South Africa, O.U.P., London, 1961. Cf. West, M. 
Bishops and Prophets in a Black City: African Independent Churches in 
Soweto, Johannesburg, David Philip, Claremont, Cape Town, South Africa, 
1975. Cf. also Martin West's article, 'People of the Spirit: the 
Chari~atic Movement among African Independent Churches' in Journal 
of Theology for Southern Africa, No.7, June 1974. Martin West 
lectures in Social Anthropology in the School of African Studies, 
University of Cape Town, South Africa. 
26. See I Cor. 12:9, 28, 30; Rev. 22:2; Mat. 4:23; Lk. 9:6; Acts 
10:38 etc. 
27. Walter Hollenweger is Professor of Mission at the University of 
Birmingham. He is an authority on the Pentecostal Movement. 
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who denies that proper th eology can be done in these cat egories will have 
to prove that the Bible is not a theologic al book. Our way of doing theo logy 
is cu lturally biased (and that is necessary fo r us). But in othe r cultures 
and in oth er social c l asses the re ar e equa lly relevant forms of doing 
28 theology." I n this regard it could be said with justice that the Zionis t 
Churches are offering the believer and indeed the Catho l ic Church no t only 
hop e of restoration t o health but also a summons back to the Holy Spi rit as 
He was exper ienced by t he Apostles and indeed by the Early Church. 
I nher en t in the ministry of healing is the role of pr ayer without which 
nothing could be done or achieved by and for the sick. 
Again, Hollenweger notes that prayer for the sick is a necessary critique 
o f the Western indu stry , and of glossolal ia as a cathedr a l of sounds for 
29 those who cannot afford - or do not wan t - a ca t hedral of stone. Thi s 
is even so because the scientifi c t r eatment of illness as practised by 
medic ine seems to the Zionist Churches to be a new and worse magic which 
claims to be able t o overcome the tragedy of sickness but 
i so lat es the body from the soul with the tools of modern 
3. THEOL(x;Y ON ITS KNEES 
which in fac t 
. 30 
sc~ence • 
Before we go on i n our discuss ion of healing, we sha ll have to und erstand 
something about the place of the Holy Spiri t in the healing ministry. It 
has been said that theology today h as nothing of greater importance on its 
agenda than a car eful and comprehensive elabora t ion of the doc tr ine of the 
Holy Spirit. 31 It has a ls o been ar gue d that we live in the dispensation 
of the Spirit. It is the Spirit who realizes the salvation in Christ, 
32 
also in the social and political sphere . Again we come across another 
28. See Walt er Hollenweger's article, 'Mr Chips Looks for the Holy Spirit 
in Pentecostal Theology' in Journal of Theology for Southern Afri ca , 
No . 12 , September 19 75 , p.46. 
29. Ibid. 
30 . Hollenweger feels that th is .a lt ernative theol ogy can become a matter 
of life and death for the universality of the Church. If theology 
wants t o be universa l . .. then it has t o be able to transcend the 
boundar ies of our l iterar y culture (ibid.) . 
31. See Ben Engelbrecht ' s article entitled , 'The Indwelling of the Holy 
Spirit. Part 1: An Eva l uation of Contempor ary Pneumatology' , in 
J ournal of Theology for Southern Afri ca , No . 30 , Mar ch 1980, p.19. 
Ben Engelbrecht t eaches in the Di vinity Department of the University 
of the Witwatersrand. 
32 . Ibid., p.20. 
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emphasis that no sphere of life can be kept isolated and secluded from the 
freedom of the 
illustrate the 
Spirit and all liberated spheres can joyfully and contagiously 
33 presence of God - hence Hendriek Berkhof's remark that 
the liberating and transforming power of the Spirit of Jesus Chri st is at 
work everywhere wher e men are freed from the tyranny of nature, state, colour, 
34 
caste, class, sex, poverty. This, therefore, invites us in this chapter 
to rejoice in the liberation of the Spirit and at the same time it points 
out our gu ilt in remaining closed and powerless in the presence of such 
. 1 . 35 preclous secu arlty. 
The exegesis of I Cor. 12-14 is important for understanding a persistent 
variety of spirituality in the Church and the understanding of II Cor. 10-13 
would seem to provide, we believe, a fina l key to the inner sanctum of this 
spirituality.36 It is important t o not e here that the Zionist Churches 
do not have a systematic theology (as written doctrine) in the academic 
sense of the word but systematic theology in the practical sense of the 
t errn. Here we shall follow the argument advanced by F.D. Bruner in his 
description of the Pentecostal experience. He can convey this understanding 
of spirituali ty better than I can. In his own words, "It is important to 
notice that it is not the doctrine, it is the experience of the Holy 
Spirit which Pentecostals repeatedly assert that they wish to stress. 
Indeed , the central attraction of the Pentecostal movement, according to 
one of its major leaders, consists "purely of a pOW'erful, individual, 
spiritual experience" which contains the dcrninant experient ial notae of 
Pentacostalism. He further notes that there is an absence of power in 
the contemporary Christian Church. He senses the opposite in reading the 
Acts oE the Apostles in the New Testament. He also feels that the 
difference between the Church of the Acts and the Church of today could on 
the whole be characterized as the difference between a Church which 
emphaSized the Spirit and a Church which has neglected the Spirit, the 
33 . See Johannes Degenaar's article entitled, 'The Holy Spirit and 
Communication' in Journal of Theology for Southern Africa, No. 14, 
March 1976, p.26. 
34 . Ibid. 
35. Ibid., p.27. 
36 . See Bruner , F.D. A Theology oE the Ho ly Spirit : The Pentacostal 
Experience and the New Testament, WID. B. Eerdmans, Grand Rapids, 
Nichigan, 1970, p.15. 
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difference between a Church in which the Spirit was an experience and a 
Church in which the Spirit is a doctrine. 37 The Zionist Churches, like 
the Pentecostal (believers) believe that they find the source of apostolic 
power in the encounter with the Spirit which they call the baptism in the 
Holy Spirit38 = UPHEHLELELO NGO-MOYA OYI-NGCWELE. They believe that in 
this regard they have a contribution to make in the Body of Christ, the 
Ch h U . 1 39 ure n~versa. Furthermore, notes Burner, the baptism in th e Holy 
. hi h . d' . d 1 . 40 h . Spirit is an exper~ence w c every in lVl ua experiences, w ereas it 
is not a pre-requisite of membership of a Zionist Church that one should 
"have the spirit", as it is known, but it is regarded as highly desirable, 
and a sign of divine favour. Possession thus receives a very positive 
sanction in the congregations of Zionists, and people, notes Martin West, are 
eager for it. At the same time it is generally recognized, he says, that 
some people have the Spirit more strongly than others, with some being able 
to become possessed almost at will and are often prophets. The possession 
by the Spirit seems to increase in a service with the amount of dancing 
which takes place, with the amount of emotion engendered in the congregation 
and even with the length of the servic e . 41 Dancing is of particular 
importance in this regard and in many instances is regarded as of prime 
importance in the invocation of the Holy Spirit. Dancing occurs in almos t 
all Zionists' services. When someone is being presented for healing, he 
stands in the circle with the healer and the congregation dancing around 
him simultaneously. As has been said, same people become possessed more 
than others by the Spirit so much so that it interferes with their daily 
activities. This is commonly referred to as UKUKHATHAZWA NGU-MOYA = 
BEI ~IG TROUBLED BY THE SPIRIT. This will involve regular v i sits or 
consultation with the prophet-healer, and the diagnosis is generally that 
the Holy Spirit wishes to use the person more fully than others who 
37. Ibid., p. 26. 
38. For a further reading on baptism by the Holy Spirit or Spirit-baptism 
as this is commonly c alled in charismatic circles, see Bruner, Ibid., 
p .56. 
39. Ibid., p.22. 
40. Ibid. 
41. See Martin West's article, 'Pe ople of the Spirit: the Charismatic 
Movement among African Independent Churches' in J ournal of Theology for 
Southern Africa, No.7, June 1974. 
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experience only normal Spirit possession. The only '..ray out of the impasse 
is for one to become a prophet. By prophet i,s meant in the Zionist Churches 
a person who with the help of the Holy Spirit, and sometimes also his 
ancestors, is called to predict, divine and hea1. 42 '-lest sums it all up: 
The most important aspect of the prophet's work 
is not prophesying in the sense of prediction, 
so much as in healing activities. The prophet 
is believed to be able to use the power of the 
Holy Spirit to heal the sick - through prayer, 
laying on of hands, giving of holy water to 
drink and so on ..• The subject of healing is a 
b ' 43 ~g one ... 
I have personally conducted sane short research especially on healing among 
the Zionists. I was told that baptism (by immersion in the Name of the 
Blessed Trinity)is followed by a period of mourning which takes three to 
seven days. 
f . h 44 a1 t • 
This enables one to gather more strength in the Christian 
When the Zionists pray for a member of their congregation who 
is weak in faith, they take three candles - representing the Trinity. 
When they pray Eor a sick person who is in a critical condition they light 
five candles which symbolize, (1) five stones which were held by David in 
his fight against Goliath I Sam. 17:40; (2) five wounds in the Body of 
our Lord Jesus Christ at Crucifixion John 19:34; (3) five wise maidens 
in the parable of the ten maidens (Mt. 25:1-13). When they pray for 
someone '"ho is suffering from epilepsy they select three men of good 
faith and send them to the mountain for a period of mourning, praying and 
fasting. And, when they come back they lay their hands on the patient as 
they invoke the Holy Spirit. Sanetimes in the process of healing the 
patient faints as though he is dead. This is the moment when the Holy 
Spirit functions and defeats the evil spirit. Fainting is therefore a 
sign of the triumph of the Holy Spirit and the radical defeat and departure 
of the evil spirit that caused the sickness. The healer continues to pray 
42. Ibid.,p.26. 
43. Ibid.,p.27. 
44. I have personally during my early childhood been closely associated 
with the Zionist Churches in my vicinity and have been very much 
fascinated by the authenticity and practicality of their healing 
through the laying on of hands and the drinking of Holy Water. In 
some instances of healing a patient would be given a red twine which 
has been prayed for. This helps one who is suffering from kidneys 
or any other part of the waist. 
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until the patient fully recovers from fainting. It is noteworthy that 
when the evil spirit leaves the patient it goes to a dry place in search 
of an abode wher e there is no water. When it does not secure such a 
place it tries desperately to come back to the patient. If the patient 
has neglected prayer and the instructions of the healer or prophet, the 
evil spirit then re-enters. It is also to be noted here that the evil 
spirit at this time brings with him seven other demonic spirits to the 
patient and the danger of this is that the condition of the patient becomes 
worse than at the beginning - hence it is important for him (the patient) 
to be surrounded by prayer. It is also important that the patient trusts 
in the everlasting Grace of God. Also worth remembering is the fact that 
the Zionist Churches in South Africa are open to all people irrespective 
of denominational affiliation, colour, or nationality.45 Healing from 
physical pain knows no boundaries between God's creatures. There are 
cases where people after being healed become members of the Church and 
when they have accepted the Holy Spirit they cou ld prophecy - though not 
everybody prophecies . One who has the gift of prophecy can detect pain, 
Sickness, troubled heart and so on in another person in the congregation. 
This is in fulfilment of the spiritual gifts mentioned in I Cor. 12-14. 
In the process of healing the healer undergoes an almost electric change 
and / or feeling where his body is filled with indescribable heat which 
resembles almost that of a furnace of fire. At this moment the healer 
feels in his own body all the pains and troubles of the patient. As a 
result of this after praying for the patient the healer must also pray 
for himself to be r e lieved from this pain. 
4. THE ATTITUDE OF ZIONIST CHURCHES TO OTHER CHURCHES 
As for the Zionist Churches' attitude towards the non-Zionist Churches I 
was referred to I Cor. 12 :4-13. This sums up their be l ief on other 
Churches. This is therfore worth quoting: 
45. We have a tendency to regard the Zionist Churches and indeed the 
Black Independent Churches as solely black or based on racial lines -
this in conformity with the aims and objectives of the State policy 
of apartheid. This is, however, not true. Though these Churches 
are apolitical they nevertheless have not closed their eyes to the 
struggle surrounding them. One of the paragraphs below testifies 
to this. 
-, 
. 
. ' 
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SPECIMEN No . 1 
This specimen shows 0ne of the usual services of healinJ in the Fingo 
Village near the City of Grahamst~'n i n the Cape Province. It is important 
to note that members of the congregati on participate simultaneously in thei r 
invoca t ion of the Holy Spirit to heal the patient . Also llote- worthy are the 
r opes of healing visible on s ome membe r s in the service. Secon d from right 
i s the healer, the Rev R.S. )jtshobodi ,.,ho is the Arch-bishop elect ( a t the 
time of writing) of the Zlon Apostolic Holy Church of Sou th Africa - the 
man I int ervi ewed and renowned i n heallng through the p~er of the Holy Spirit. 
As I interviewed h im I could no t fail to notice his simplicity of fai th and 
t he credentials of the Holy Spi rit piercing and protruding thr ough his 
innocent face. This is an ex tra-ordinary man of the family of the Chur ch 
Universal. 
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SPECIMEN No.2 
This is the portrait of a mental patient who has been 
and mental a·sylums but could not be healed by medicine . 
family could think of ~ere eA~lor ed and exhausted. At 
the healing ministry of the Z.A.H.C.S.A. and resp onded 
marked "X" in the phot ograph has since been healed. 
---.~. 
I~\ ' I 
'I };A 
\, . 
. < • 
in and out of hospital 
All avenues the 
last they heard about 
promptly. The patient 
j 
, 
j 
~ 
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SPECIMEN No.3 
MLAFL~UNYANA: This is a disease whose terminology has no equivalent in the 
English language. It is introduced into the patient through witch-craft with 
the intention to kill him. Voices are heard speaking in Zulu from inside the 
st omach of the patient. Healing would involve the putting on of a blue 
cape symbolizing healing; two candles symbolizing the light of Christ. 
On the sleeves of the cape there are three white stripes (see X) as evident 
from the photograph. During prayers hands are laid on the patient. The 
patient on the photograph was healed and is now working in the City of 
Grahamstown in the Eastern Cape, South Africa. (Photograph: with the 
courtesy of Dr F. Edwards, a lecturer in theology at Rhodes University, 
Grahamstown, South Africa). 
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SPECIMEN No .4 
The patient is held up high with the prophet-healer massag ing his legs. 
The reason fo r this is that when the evil spiri t departs it does so 
either through the head or legs. In this case , it goes down the 
legs of the patient - as a result both legs become weak. 
(Photograph: with the courtesy of Dr F . Edwards). 
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SPECIMEN No.5 
This is ve ry symbolic . The covering of the patient by the cape of the 
prophet - heale r is meant (i) to prevent (thr ough the power of t he Holy 
Sp irit) the ev il spirit from sp r eadi ng to those present in the healing 
service. It is be tter for it to affect the prophet - healer than the 
congregation; (ii) the evil spirit is transferred to the healer so that 
he (the healer) knows exact ly how the evil sp ir it affects and moves in the 
body of th e patient. In other words, the body of the patient automati ca lly 
becomes the body of the pr ophet-heale r ; and (iii) to impart to the pati en t 
the prophet-healer's holiness and integrity. 
(Photogr aph : with the courtesy of Dr F. Edwar ds . To her I am greatly 
indebted). 
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LETTER "B" 
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"'-' k c.~ 0) LJ ().,. \)l.C") (\.. ---<. "V k c"J. L 
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;; c~cx L,,--f7. 1-L(jCL -j <7...'-/ UJ L.-~ CL J ~ C\,/v,,-" S (> / '~--.Q.. lA_,VV,/O-
~'1.C'L:.....l. 0 r 
TRANSLATION: 
The reason why I became a member of this church , it hea le d my wi fe - and 
the child of my ch ild (grand- ch ild), when I had given up all hope . They 
were crit i cally ill. I became aware that doctors were being defea t ed by 
their illness. This is the reason.* 
,', In some instances a letter of thanks (such as the one above) the writer 
would use the term '~IQONDISO' meaning a sign or a vis i on but according 
to the context in which the word is used, it was intended to mean reason. 
This is the only deviati on , on my part, from the literal translation I 
advocated to in this instance. 
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PAR.3 LJ~b . k . ,~".te.b~~' ~'1~te~~ 1~(!' I-laf(1 F/PoS-/o 
(tC Ch~ .. d.. Tr-..Z;"Y\~~~,: I<-:-fV\r-U ~ .. .r,:. S. R_t .. - -. 
N.\-~~bdol~ 
TRA.'1S LA TI ON : 
PAR .l 
PAR. 2 
PAR . 3 
In this chur ch of the Holy Apostolic Church, I joined in 
1963. I '" as 13 years of age . 
My age now is twenty-seven. I was crit ically il l. There was 
nothing Doctors could further do for me. I did not believe 
that by now I wou l d still be surv,v,ng . Since I became a 
member of this Church I have never felt any pain again . 
Such is the wor k of this church o f the Ho ly Apostolic C~urch 
in Zi on under the Reverend R.S. Ntshobodi. 
SPECIHE N No.6 
Refe rred to above as Lett ers A, B, and C are letters of thanks from healed 
patients. Translation is literal and is by the author. Al though the style 
of the letter writing here is highly unorthodox, the content nevertheless 
conveys the message of its author.* 
* By au thor in this last context is meant the patient who is the author of 
the above photostatic letter . 
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Now there are varieties of gifts, but the same 
Spirit; and there are varie ti es of service, 
but the same Lord; and there are varieties of 
worki ng , but it is the same God who inspires 
them all in everyone. To each is g iven the 
manifestati on of the Spirit for the common 
good. To one is given through the Spirit the 
utterance of wisdom, and to another the 
utterance of knowledge according to the same 
Sp irit, to ano ther faith by the same Spirit, 
to another gifts of healing by the one Spirit, 
to another the working of miracles, to another 
prophecy, to anothe r the ability to distinguish 
between spirits , to another various kinds of 
tongues, to another the interpretation of 
tongues. All the se are inspired by one and 
the same Spirit, who apportions to each one 
individually as he wills. For jus t as the body 
is one and has many members , and all the members 
of the body, though many, are one body, so it is 
with Christ. For by one Spirit we were all 
baptised into one body - Jews or Greeks,slaves 
or free - and all were made to drink of one 
Spirit . 
(RSV) 
So the attitude of the Zionist Churches t o other denominations is one of 
fellm,ship in the Body of Christ performing differ ent functions and ministries 
each according to the gift of the Holy Spirit. Further, I was told that 
all peoples and nations throughout generations have been and still are 
involved in the battle against evil forces of nature. 
Zionist Churches playa role of a physician behind a ll 
struggle for justice; harmony, peace and righteousness. 
In this regard the 
Churches in the 
. 46 Any sold~er 
has been wounded in the course of battle is prayed for until he is fit 
enough to r esume his role as a steward or ambassador of goodwill. The 
who 
Zionist Church has healed many people who have been in and out of hospitals 
(without help) , mental asy l ums, jails. Some have been heavy drug addicts. 
Some though they have the necessary '"ork permits couldn't find jobs and 
after they have been prayed for they secure jobs etc. Some of these people 
46. Note the metaphor here. The term soldier has been taken out of its 
military context and has been spiritualized. This is characteristic 
not only of the Zionist Churches but also of the more established 
black Churches in South .\frica. By soldier is meant in this context 
any person whether atheist or theist as long as he is engaged in the 
struggle for the restoration of human brokenness i.e. either 
physically or spiritually. 
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47 have gone back to their Churches . Sane after healing decide to becane 
Sane after be i ng healed (though rare) members of the Zionist Chur ch(es). 
writ e letters of thanks. See Specimens above. 
5. THE ROBES OF HEALING 
The members of the Zionist Churches are distinguishable by their robes and 
indeed by their very bright uniforms: they usually wear white garments , 
dress or dust -coat, with distinguishing capes, sashes, ropes, sticks and 
symbo l s - crosses, moons, stars, hearts and so on , with colours red, green , 
blue and yellow predominating. No black is worn except in mourning48 
(sane do not put on any black cloth even when mourning). They are al so 
distinguishab le by their charismatic signs during services. 
bec omes evident in their dancing and d~umming and speaking in 
This also 
49 tongues. 
Here we must take note of the significance of robes of healing and 
protection from evil spirits and temptations: 
1. Red Robes = protection against temptation. 
2. Green Robes = strength. 
3. White Robes = Holy Sp irit. 
4 . Yellow Robes For inherited spirits through genealogy 
e.g. INTWASO. In this case the spirit is 
not necessari ly ev il. The examp le of this 
would be an African Doctor, IGQIRA who 
5. Blue Robes 
has a considerable knmvledge of prophesying 
and healing through the administration of 
drugs sane of which are not yet known to 
Western medical experts e.g . drugs for 
cur i ng CANCER . This is by inheritance and 
not by acquired knowledge thr cc:gh book 
learning as the case is with Western 
medicine. 
= For strength in prayer especially in matters 
of prophecy. 
47. Here it is important to remember that you donlt have to be a member 
of the Zionist Church in order to be prayed for and healed. Secondly , 
you don 't have to be a convert to any faith. The fact t hat you are 
a living person created in the image of God counts more than anytn,ng 
else . Healing is rightly regarded as a gift from God and is to be 
used for His glory by serving one 's fellow men. 
48 . West , Op.Cit., pp.24-25. 
49 . Ibid. 
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CYrHER: 
Amongst these robes there is also a ROUGH ROBE OR CAPE 
made of sisal bags. This is worn by elder men of 
the congregation especially when there is a commotion 
or conflict within the congregation. Signific£ntly, 
those who wear these robes must also go on top of 
the mountain for mourning and fasting for the 
restoration of peace and harmony in the congregation. 
(,hen the dispute has been settled by prayer and 
deliberation they then put On their WHITE ROBES a 
sy-mbol of the PURITY and SANCTITY of the HOLY SPIRIT. 
For a f urther reading on these vestments I was referred to the Book o f 
Exodus Ch . 39. It was interesting to be told during the in terview that 
Zionist Churches do not forbid members from participating in c i vic affairs 
e .g. communi ty councils. To them I was told, the very fact that Jesus in 
the calling of disciples included in the number a tax-collector which was 
an indication of His concern for the totality of man. It was enlightening 
and indeed informative to note that in the Constitution of the Zionist 
Church50 I investigated there were remarkable articles e.g.: 
Article 4 states that "The main objective is to bring about 
greate r understanding and co-operation among the 
Churches (Independent Churches)." 
Article 5 states that "Among its duties "ill be the 
organizati on of an Advisory Board on matters such 
as, (a) Application for Church sites; 
(b) Appointmen t of Marriage Officers; and 
(c) Influx Regulations." 
Article 7 stresses "Holy Living through the Power of the 
indwelling of the Holy Ghost whom the Son and 
Daughters of Zion are being prepared for the 
corning of Zion' 5 King ." 
Article 8 stresses that "The member of this Church must not 
smoke, must not bel ieve in wi t ch- craf t or false 
roctrine and take any alcohol." 
Article 9 states that "The member must be led into an 
intimate acquaintance with Jesus of Nazareth His 
Ministry and His Teaching. 1T 
50 . It is easy to assume that the Zionist Churches since they ·do not send 
their ministers to theological institutions will automatical ly have 
no Constitution and therefore no rules of conduct on their members. 
The above articles point to the opposite direction. It is interesting 
also to note that the Assemblies of God has fulfilled long awaited 
desire of a trained and therefore an enlightened ministry by sending 
an ordinand to the Federal Theological Seminary in Edendale, 
Pietermaritzburg. 
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It is doctrinally important to note that the Zion Apostolic Holy Church 
of South Africa, established in Crahanstown, Cape Province, in 1953 does 
not end up as a healing ecc lesial community only but takes a keen interest 
in the eccles iastical education of their flocka They have set down the 
following rules for their congregations (wherever they exist): 
1. Members and leaders of the Church must receive education 
about the Bible. This kind of education also t eac hes 
people about Church history and Christian healing. 
2. The Z.A.H. C.S .A. " has two kinds of education. The first 
kind Z.A.H.C. education comes from the study Bible lessons. 
3 . The second part of Z.A.H.C. is a meeting which the 
membe r must attend each week. Each member must receive 
some study lessons, all of these lessons are subjects which 
are important to a Chri s tian. 
4. Each lesson is followed by questions about the lesson. 
Monthly there are special assignments and Exams to check 
if members have learnt their work. 
5. Each week a group of Z.A.H.C. members gather to have a 
meeting with their leader. A group of about ten members 
is called a Local Centre. 
6 . The Local Centre can meet in a Church building or in the 
home of a member. The leader also helps the student members 
to answer the study questions which are difficult to 
understand. 
7. Sometimes people of the Local Centre help each other to 
answer the problem(s) they are having. This is because tbE 
members of Z.A.H.C. are all active in their Church . 
8. When a Church leader has a problem in the Chur ch he/she 
can discuss the problem with other members at the Local 
Centre. This is how the Z.A.H.C. members will learn to 
become better leaders in the Church. 51 
The Zionist Churches, it should be remembered, do not r egard the med ical 
profession with cynicism nor do they discourage their manbers or people 
from consulting them. Indeed, a negati ve attitude to the medical 
profession woul d be highly contrary to Scripture or from the understanding 
;'~ Z.A.H.C.S.A. means the Zi on Apostolic Holy Church of Sou t h Africa, 
whose head I interviewed. 
51. This was information which was handed to me in my research on the 
educational programme \.,hich the Church might have for the preparation 
of members for a future leadership as well as the understanding of 
the Scripture. It was written in English. 
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of the Early Church . It is vital at this juncture 
to take note of the highest respect the Book of Sirach (Ecclesiasticus) 
pays to the medical profession (2nd Century BC) when the medical profession 
~as in its infancy: 
Hold the physician in honor, for he is essential 
to you, and God it was who established his 
profession. 
From God the doctor has his wisdom, and the king 
provides for his sustenance. 
His knowledge makes the doctor distinguished , 
and gives him access to those in authority. 
God makes the earth yield healing herbs 
which the prudent man should not neglect; 
Was not the wa t er sweetened by a twig 
that men might learn his power? 
He endows men with the knowledge 
to glory in his mighty works 
Through which the doctor eases pain 
and the druggist prepares his medicine; 
Thus God's creative work continues without cease 
in its efficacy on the surface of the earth. 
My son , when you are ill, delay not , 
but pray to God, who will heal you: 
Flee wickedness; let your hands be just, 
cleanse your _ heart of every sin; 
Offer your sweet- smelling oblation and petition, 
a rich offering according to your means. 
Then give the doctor his place 
lest he leave; for you need him too. 
The re are times that give him an advantage, 
and he too beseeches God 
That his diagnosis may be correct 
and his treatment bring about a cure. 
He who is a sinner toward his Maker 52 
will be defiant to'Nard the doctor. 
In this regard MacNutt rightly holds that sometimes God works through nature 
and the skill of doctors; sanetimes he works directly through prayer and 
s ometimes through both, but always there should be co-operation, mutual 
respec t and an admiration for the variety of ways in which God manifests 
53 His glory . 
52. For this extract see the Book of Sirach 38 : 1-15. This Book is not 
contained in many Protestant versions of the Bible, but only among 
the Apocrypha. But it is found in The New American Bible translation. 
For all this information see MacNutt, F.S., Healing, Notre Dame, 
Indiana, 1974, pp . 241- 242. 
53 . Ibid., p.250. 
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6. SUMMARY 
It could rightly be argued that the Black Independent Churches of which 
the Zionist Churches are a part have inherited from their parent Churches 
(white Churches from which they seceeded) much malady, namely, the 
irrelevance of the ology to the situation that is surrounding it. This 
is what A.R. Sprunger rightly calls "a terrible indictment of our South 
African Theology." He continues, "In Church History schisms and divisions 
could only came about because of the irrelevancy of the con temporary theology, 
which could not find the right answer to the problems of the people and 
of the times. It seems therefore that we , theologians and Christians 
of Southern Africa, have accumulated, within seventy years, as much 
irrelevant theology as nineteen centuries of Church History .,,54 This 
could not be said of the Zionist Churches, at least in the field under 
discussion , namely healing through the power of the Holy Spirit. What 
could be said with justice about the contribution of the Zionist Churches 
is the importance given to direct intervention of the Spirit than on 
theological arguments in solving the problems of the people and community. 
The Spirit of Christ becomes a living reality, ever present and ever acting 
and ever felt acting: in fact, acting so much and so effectively that the 
55 
spirits of the ancestors have not much to do except to be honoured. 
The relevance of the Zionist Churches' healing ministry through the Spirit 
would point to the need for a serious examination of the traditional 
56 doctrine of the Spirit and re-a l ignment on the New Testament Pneumatology. 
Zionist Churches through their healing ministry have "lighted a fire, 
which thanks to African prophetism may revitalise the Universal Church and 
bring her back to her former Apostolic zeal and her old missionary power . 
This may well signal a dire need for repentance (met anoia) and a serious 
. f h h 1 . 1 . .. 57 rev~ew 0 t e current t eo og~ca pr~orltles . 
It is true and we must acknowledge it without reservation that the Zionist 
Churches practise an intensive diaconal activity which almost always takes 
54. See A.R. Sprunger's article, 'The Contribution of the African 
Independent Churches to a Relevant Theology for Africa' in Relevant 
Theolo y for Africa': Report on a Consultation of the Missiological 
Institute at Lu,theran Theol ogica Co ege, Napumu 0 , Nata , Septem e r 
12-21, 1972, edited by Hans-Jurgen Becken, p.163 . A.R. Sprunger was 
Director of Studies, African Independent Churches of Africa Theological 
Correspondence Course, Braamfontein, Transvaal. 
55. Ibid., pp.165-l66. 
56. Ibid. 
57. Ibid. 
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place. 
trouble. 
Women take care of each other and those who are in need or in 
The men help each other. The teacher sorts out the pass 
problem of the newcomer. Throughout the week social meetings take place; 
prayer groups , domestic help, by those who know for the benefit of those 
who do not know. There is intensive caring for each other in times of 
sickness, death, or other calamities . In short, the African community 
spirit is at its best, lives again, brought to life by the discovery of 
the love of Ghrist . Here is the Koinonia which we see or hear about in 
the book of Acts, which "as probably the most powerful factor in the 
spreading of the Gospel in the first century .•. The prophetic churches of 
Africa can certainly help the Universal Church to rediscover the New Testament 
meaning f Koinonia. 58 We can therefore conclude on the part of the healing 
ministry of the Zionist Churches thus: Faith healing is a very important 
factor in the life of the "prophetic" churches. The physical needs of all 
members are catered for very effectively: and not only the physical aspect 
of sickness, but also the cause, the supernatural side of it. We are 
right back to the New Testament times when the sick were c ur ed in the name 
of Jesus Christ, when the demons were cast out, when everybody 
and could find comfort from the apostles, the evangelists, and 
could seek 
59 
the healers. 
Having gone thus far, it becomes necessary now to have a brief look at the 
whole Church of Christ in South Africa especially its future role in the 
course of this century. 
58. Ibid., p.167. 
59. Ibid.,pp.169-170 
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CHAPTER EIGHT 
THE FUTURE ROLE OF THE CHURCH 
No one knows what the future holds for the Church and the people in South 
Africa. No, not even one~ It would appear, therefore, that the diagnosis 
of the present situation and the prescription for the future are not easy 
to manufacture in the laboratory of human reason. 'Who will roll the stone 
for us then? 1 
1 Church, be an 
Will the envisaged Church of the future, the Confessing 
alternative ecclesial body to the existing ones? I f so, 
will it stand the test of time? Or, will it in the course of its journey 
into the future simply degenerate, like the present Church, into the abyss 
of silence? What will be its marks? Indeed, what will be its nature 
and mission? It would seem easier to answer the last question but the 
first set of questions are a matter of prophecy. This chapter does not 
seek to suggest alternatives, much less the remedies to the ills of both 
Church and society - for this is the task supremely of the conclusion to 
which we are steadily advancing. The task of this chapter is to envi sage 
and to portray the breathing of the spirit under the voice of conscience. 
In looking at the Church and the situation in South Africa today, it woul d 
seem that for the Christians the crux of the matter lies in a Christian 
ethic, a Consequential ethic i.e., action that 
Christian Gospel because it is what the Gospel 
follows necessarily from a 
. 2 
requlres. This has an 
advantage of allowing Christians to focus on the particular issues that 
apply here. Such a Biblical ethic, in the words of J.A. Lamprecht, 
necessarily puts self-transformation prior to transformation of society, 
justification before sanctification, holiness before politics i.e., it 
follows from a personal Christian commitment, and is empowered by the Holy 
S . . 3 pH it . 
1. Here we have in mind the Resolution of the Consultation on Racism held 
at Hammanskraal in February 1980, under the auspices of the South 
African Council of Churches where this Resolution was taken On the 
possibility of forming a Confessing Church i.e. if the white Church 
fails in its ministry lito purge itself of racism. 1I 
2. See J.A. Lamprecht's inaugural address, Op. Cit., p.23. 
3. Ibid. The aim of God's salvation is liberation. But the liberation 
of people will also include liberation in the political sense and also 
will involve individual alienation - because man as an individual is 
important but not in isolation. ,,,here it becomes dangerous is when 
you distinctively denounce people who are concerned with political 
issues. 
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It is no exaggeration to assert that this has immediate consequences for 
both Church and society: 
The point of departure for Chris tian ethics is the 
body of Christ, the form of Chris t in the form of 
the Church , and formation of the Church in conformity 
with the form of Christ. The concept of formation 
acquires its significance, indirectly for all mankind 
only if what takes place in the Church does in truth 
take place for all men. 4 
Serious confusion in South Africa has arisen through the Church's rightful 
place for her social responsibility. This becomes obvious when One looks 
at the uncertainty that surrounds us. The Church in South Africa confesses 
of being the Church of Jesus Chr ist. Therefore, it necessarily follows 
that she has a Gospel and 
has promised to guide her 
a Saviour sufficient for the times and that He 
5 to the end. Indeed, if the Church in this 
land loses this message and hope, it loses the one thing that is its power, 
and its humanitar ian concern will be self-defeating. Even if we were to 
attain a perfect society tomorrow, we would still need the Word of 
reconciliation with God through Jesus Christ. It is only an ethic that 
issues from the Gospel that will do its work creatively, not simply as a 
rhetorical 
behind its 
and pious copy of the world bu t rather questioning the assumpti ons 
6 thought. It is true that at times the Church will be expected 
to take the lead\ While it may not, and cannot, pronounce in detail on 
every occurrence, entering the arena of party strife, it also cannot keep 
away from all involvement, because the Gospel contains a definitive ethical 
. . 7 
lmperat~ve • It is to be noted in this regard that the concentration of 
Chr istianity's social relevance within the category of ethics also allows 
Christians to make their distinctive contribution in this realm. It 
would appear that the Church in South Africa is called upon to perform the 
following tasks: 
(1) To discipleship and practice, setting its olm house 
in order . 
4. Bonhoeffer, D. Ethics , pp.64-5. 
5. Lamprecht, Op.Cit. 
6. Ibid. 
7. Ibid., P .26. 
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(2) To witness and dialogue, humbly pointing to 
what it believes is right. We must ask: 
Can the Church speak a prophetic word in these 
days?8 
It is at this point that the white Church in South Africa failed. The 
Church may not simply preach and witness - however earnestly . It must 
also have regard for the people to whom it ministers, and in some way 
identify with them. 9 The white Church has failed to identify with the 
aspirations of the oppressed and this has, unfortunately, led blacks to 
doubt the credibility of the Christian message of salvation and reconciliation 
It is also no exaggeration to say that although d d b h · 10 as propoun e y W 1tes. 
the Church has come out of the world, she is nevertheless in the world, 
and as such she is not exempt from the conflicts of society. As a matter 
of fact, the character of the Church, her vocation, her message, and the 
success of her missionary endeavour force her to be concerned not only 
with the tensions of he r INorid t also to be involved in these tensions. 
Otherwise the Church ,.ould not b e a New Testament Church, as portrayed by 
the Scriptures, a community on the march, a project in the making, or the 
. . 11 
"firstfruits rl - the nel.., order which has cane but not yet In Its fulness. 
The failure of the Church in South Africa to adopt this attitude or 
behaviour has led to the epoch- making statement issued by the black 
. h C l' R' 12 Th d RepresentatIves at t e onsu tat~on on ~ ~Clsm. e statement rea 5: 
~.Je the black representatives in this consultation, wish 
to place on record the painful realisation that the 
churches to which we belong, have conformed to the 
patterns of a racist society. The persistent cries 
of the black people that the church is not consistent 
"'ith the demands of the Gospel of Jesus Christ, have 
fallen on deaf ears. 
He acknowledge our participation in the sin of the church. 
~"e are aware that God has been calling and continues 
to call His church to be a community that transcends 
all barriers of denominations and race. 
8. Ibid., p.24. 
9. Ibid. 
la. Ibid. 
ll. See Costas, O.E. The Church and its Hission: A Shattering Critique 
from the Third Horld, Tyndale House Publisher, Inc., Wheaton, 
Illinois, 1974, p.9. 
12. See Footnote 1 above. 
168 
We realise that the racial situation in this country 
has reached a critical stage and that Cod is ca lling 
the church as a liberating and reconciling community 
to identify itself with the oppressed and the poor 
in their struggle for the dignity which is theirs as 
human persons created in the image of the Triune God. 
We call upon black Christians prayerfully to seek the 
guidance of God in our desire to understand what 
obedience to God means in this situation. 
We further cal l upon all white Christians to demonstrate 
their willingness to purge the church of racism. 13 
It has been imperative for the resolution to ca l l upon white Christians 
to demonstrate to South Africans and the world in general and to Cod in 
particular, "their willingness to purge the Church" of all that creates 
division among the people of Cod. This is even so because white Chris t ians 
see themselves as morally and dutybound to obey and support the unjust 
regime which continually assaults the dignity and freedom of black people 
by keeping them in positions of sloth and suffer i ng. The white Christians 
have all the potential of l eading the country away from catastrophe and 
genocide towards a meaningful change since they can exercise their votes 
for or against the Nationalist Party. But, instead of doing thiS, they 
salve their conscience and justify their obedience to the State by 
continually appea ling to Romans 13 : 1- 2; I Peter 2: 13-14; Titus 3: 1, 
passages which keep on reminding them of their submission to the power s 
that be. On the other hand, black Christians feel no obligation to obey 
the statutes of the land (except by force) since they have no vote e ither 
to support or oppose the government of the day. When a black Chri sti an 
i s constantly referred to such passage s as Romans 13 he will tell you that 
Paul who wrote the Chapter was a Roman citizen, anyway (unlike black people 
who have been robbed of their citizenship), and as such deriving privileges 
from the Roman authorities . He will even go further and tell you that 
it is a tendentious exegesis that finds unconditional obedience t o the 
State in I Peter 2 : 13-14. He will lay the emphasis on Revelations 13 
14 
which calls the State "The Beast" . 
13 . See Ecunews, the Official Organ of the South African Counc il of 
Churches, February 27, 1980. 
14. Simon Cqubule addressing the Consultation on Racism on the subject, 
'The Church and Al ternat i ve Soc iety'. Simon Cqubul e teaches New 
Testament and is Principal of the John Wesley College, a constituent 
college of the Federal Theological Seminary, Edendale, Piet ermaritzburg. 
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Therefore , division in the Church (between black and white) is inevitable 
becaus e ·,."hite Christians are part of a ruling minority that ' .... ie l ds all 
the political power , disposes of 90% of the economic power and Owns 87% 
of the lan d . For the point of vie~v of Chris tian justice this must be 
reversed. Since over 80% of the . total South African population professes 
t o be Christian , 
of h .. 15 apart e!G _ 
it shou ld therefore be easy to dismantle the machin " ry 
The white Church has failed even to confess its sin of 
soc ial, economic and politica l exp loit ation . It cannot therefc~ e be a 
"salt of the earth" unless it repents and rights the wrongs that it has 
perpetuated or helped to perpetuate in the course of the last three hundred 
and tw enty - seven years of racist rule in Sou th Africa . It eithe r 
willingly unde rgoes this transformation or else it must cease to be the 
Church of Christ (Bonhoeffer). In the words of John De Gruchy , " ••• the 
Chu rch is not only called upon to put its own house in order. For while 
this search for i.ntegrity is essential , the Church does not have to become 
a model for society before it can speak prophetically to the nation ; there 
will never be a time when the Church has earne d the right to do so on the 
basis of its own purity. The Church speaks out of a shared gu Ht, not 
self-righ t eousness , and wh i le its criticimn mus t always begin within its 
o~..m life, part of that self-criticism should awaken it to its responsibility 
to the nation .t ,16 
1 . THE TASK OF THE CHURCH 
The task of the Churches (Hhether DRC, English-speaking or Black) i s to 
seek a radical alternative to apartheid . Let us not deceive our children 
into thinking that apartheid is an erld in itself. It will never stand 
the test of time . We ei t her change it tby any means necessary' or perish 
' .. lith it . That it will collapse is inevitable. There are many lessons 
to be learnt from history . The changing o f apartheid wi ll require a 
radical theolcgy that is applicable to practical concrete situations. And , 
to ans,;v er the question , What can Churches do? will require sacrifice of 
possessions on the part of the beneficiaries and will also demand absolute 
15. Ibid. 
16 . See J.W . De Gruchy's article, 'Bonhoeffer in South Africa , an 
Exploratory essay' in Be thge, E. (Ed.) ., Bonhoeffer: Exile and Martyr, 
Collins , London , 1975 , p. J5 . "Dietrich Bonhoeffer was born in 1906 
and died in 1945 . A German Protestant theologian , imprisoned for twO 
years and hanged for his role in the plot to overthrow Adolf Hitler . 
Bonhoeffer was influenced very early by the thinking of Karl Barth, 
urged a conformation to the form of Chr i st as the suffering servant 
in a total commitment of the self to the lives of others. His wr i tings , 
many of them fragmentary, were collec ted and published posthumously". 
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obedience to IIHim who is reported as claiming to be without qualification, 
"the \o/ay, the Truth, and the Life.,,17 This absolu t e obedience will require 
the granting of rights , equal ity, and dignity to black people and, indeed , 
the dignity of white brethren who equally feel humiliated by the state of 
things in our common fatherland . They should acknowledge its involvement 
in this guilt. It should be called upon to confess and to repent of her 
18 
sins and to make res t itution by following Chr ist in the way of love . 
I t has been argued that despite the present enormous strides by the English-
speaking Churches and especially the Dutch Reformed Churches, Churches 
have don .. ve r y little in the promotion of sound race relations. This is 
not a denial of the dedicated missionary zeal of the Churches and their 
appreciable success in this fie l d. Nor is it a denial of the cour ageous 
witness of the individua l Christians. Nor is it to decry the influence 
sparked off in our country by the impact of the "Message to the People of 
South Africa ll and "SPRO- Cas". It is just a recognition of the fact that 
relations bet'Heen the races in South Africa are anything but good and tha t 
the Churches can point to very little that they have done to improve thern. 19 
In this regard Hurley rightly asks , "What significant groups of White church 
members are known for their practica l comm unicat ion and co - operation with 
their Non-White ne i ghbours? What significant groups of Africans, Indians 
or Coloured Chr i s t ians are united in bonds of understanding and friendship 
with the i r White fellow - Christians". 20 Hurley feels that one would be har d 
put to find them ; just as one would be har d put to find this kind of 
Christian communication in any country of mixed languages, n ~tionalities 
21 
or races . 
The Church must therefore identify wi t h its past , present and future history . 
It must become part of it , so that it may unders t and the joys , the sorrows, 
and the aspirations of the people among whom it serves. It must identify 
itself with the st r uggle of the people . If t hey suffer it must suffer, 
too . The question of identification is very urgent because the black 
struggle in South Africa is not only a political and exploitative economic 
system, it is also a struggle for the authenticity of the Gospel of Jesus 
17. Cited from John Suggit's inaugural lecture, Op.Cit., p . 17. 
18. The gist of the argument advanced by J.W. De Gruchy in his article, 
'Bonhoef fer in South Africa ... ' in Bonhoef f er: Exile and Nartyr! 
Op.Cit. 
19. See Hu r ley ' s ar ticle, 'The Churches and Race Relations' 
African Di alogue , Op.Cit. , p . 475 . 
20. Ibid. 
21. Ibid. 
in South 
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Christ in an apartheid system that demands (through massive security 
legislation) subservience and obedience in all spheres of life. It is a 
totalitarian government which demands that which a Christian can only give 
22 to God. At last the black Christians in South Afri c a have come to 
reali se that failure to identify with the s truggle poses not only a great 
hindrance to the advancement of the Church's mission but also constitutes 
a grave act of disobedience to God. A more demanding task is that the 
Churches are called upon by the black people to work for the achievement 
of power and economic sharing. Anything less than this is not acceptable 
to them. Denis Hurl ey rightly warns that this IIwi 11 require an enormous 
effort, a courageous effort , an effort that little in the recent history 
of the churches has prepared them to undertake. In their long alienation 
from social and cultural development in the West, the Churches became 
other-worldly and academic and almost exclusively concerned with the 
heavenly future of the individual souls. Theology, in truth, cannot 
escape being other worldly for it is concerned with the relevance of the 
transcendent to the here-and-now of human life, of human culture, politics, 
economics and social relations. Even in this field theology must be 
academic, but again, not wholly academic, for it must tell the Christian 
conscience what is expected of it is not serving a living, active, concerned 
faith.,,23 Again, " •.. the implications of the Christian gospel f or South 
Afri ca must become the detailed, down-to-earth, day-to-day teaching of the 
churches; a regular feature of the Sunday sermon, the religion class, 
the guild, the youth programme .•. The day of conferences and seminars dealing 
exclusively with i ntellectual principles and attitudes is over. Whatever 
conferences and seminars are held from now on mus t aim at communication 
d . ,,24 an act10n ... A question may arise here, What kind of future does the 
Church in South Africa hold out to the youth, especially the black youth 
of this country '"ho are passing through the "valley of the shadow of 
death?" Does the Church tell them t o be patient, under prayer, hoping 
and trusti ng in the Divine interventi on o f God at some future unknown date? 
Is this what the Chur ch holds out to them? If so, will it not be better, 
then, for the Church to acknowledge its powerlessness and therefore 
25 its ineffectiveness to c hallenge the status quo. Indeed, will it not 
22. Alan Boesak addressing the Consultation on Racism. His subjec t \-l as 
'The Black Church and the Future'. 
23. See Denis Hurley, 'Churches and Race Relations', Op.Cit., p.476. 
24. Ibid., pp.478-9. 
25. This does not mean that the Church has been si lent on thorny issues of 
the day. No, the difficulty is that statements have been made but 
their quality has been rather poor, and therefore, lacks substance, 
vigour, meaning and effectiveness. 
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be better to Leave the forces of nature to take their course? I am tempted 
to think that our future in South Africa lies in the <,ractical outworki ng 
of ou r faith. The Church in South Africa will be judged not because of 
doctrinal differences as was the case '..rith the Church of the Sixteenth 
century but solely on disobedience. The Church in South Africa is a Church 
which suffers fram the malady of the hardness of heart. One is tempted to 
declare that the Church in our land is not the Church in the New Testament. 
The Church in the New Testament could worship and share things together 
unde r the Unity of the Lordship of Christ. This was so because it was 
sealed by the Blood of the Lamb, Jesus Christ of Nazareth. Whereas the 
Church in our land is sealed not by the Blood of Jesus but by egoism and 
by the blood of our forefathers and the beauty of the monuments we have 
built for the so-called history and civilization which is already a wreckage 
of the very history and civilization the power structure is purporting to 
preserve. The blood of our forefathers, the monuments, the party poLicies, 
and congress manifestos of ruling parties, take precedence to the demands 
of the Gospel of Christ, the Good News. I"hite South Africans find it 
difficult to bow their heads and shoulders to share the chalice of bitterness 
through which black people are passing. White South Africans found it 
undesirable to submit to the yoke of Christ in order to ext e rminate racism 
and oppression sO rampant among the "discarded" and despised black peop le 
of South Africa. 
In the words of Sam Buti 26 it would seem that: 
Our future hope lies in turning as Christians to the black 
Christian constituency and saying: Christ is the liberator, He 
identifies Himself with your struggle, and therefore I do so 
too in obedience to Him. He calls me as a Christian to 
stand in solidarity with you, to suffer as you suffer, to 
risk rejection, ost~~ism - yes, even imprisonment - until 
all of us are free. 
This is the challenge of the black Church leadership to its cons titu ency 
to participate meaningfully in the struggle for total liberation of South 
Africa. Words, resolutions and moral exhortations no longer suffice. 
I nheren t in the whole struggle is the tragic inevitability of physical 
violence (mentioned in the concluding chap ter). As peaceful protest is 
26. Sam Buti is the minister of the black section of the DRC and President 
of South African Council. of Churches. 
27. An excerpt from Sam Buti's address to the Consultation on Racism. 
His subject was 'The Shadows of Death and the Future Hope of South 
Africa I • 
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made increasingly impossible (by banni ng orde rs and detentions) , the 
be l ief in viol ence as a solu ti on to our p r ob lem is grmving intensely -
hence the last minute appeal by th e Sou th African Council of Churche s -
for the Chu rch in South Africa to take drastic and complete ac ti on to 
overturn the present oppressive s truct ur es . Ou r Churches must not only 
initiate but also support progrrummes of c ivil dis obed i ence . At the same 
time they must not cease to chal l enge the white Christi an cons titu enc y .28 
The black Christian leadership is l ef t wi th no opt i on but to teach black 
peop l e not only '"hat it means to obey God rather than the repressive 
legislati on but also to expec t i nt ense suffering in tr.,' course of the 
strugg le. The way to freedom mus t be vi a the Cross and many a time in 
the h i s t ory of man this has always mean t the shedding of blood . 
after this we shall be able t o say with St John, the Di vine: 
AFTER THIS I LOOKED, AND THERE WAS AN ENORMOUS CROHD-
NO ONE COULD COUNT ALL THE PEOPLE~ THEY WERE FROM 
EVERY RACE , TRIBE, NATION, AND LA~~UAGE, AND THEY 
STOOD I N FRONT OF THE THRONE AND THE LAMB , DRESSED 
IN WHITE ROBES AND HOLDI NG PALM BRANCHES IN THEIR 
HANDS . THEY CALLED OUT IN A LOUD VOICE: 
"SALVATI ON COMES FRO M OUR GOD , 
THRONE, AND FROM THE !.MlB ~" 
ALL THE ANGELS STOOD ROUND THE 
A.ND THE FOL~ LIVING CREATURES . 
FACE DOWNWARDS I N FRONT OF THE 
GOD , SAYIN:}, 
WHO SITS ON THE 
THRONE, THE ELDERS, 
THEY THREW THEMSELVES 
THRONE &~D WORSHIPPED 
"Al-1 EN~ PRAISE, GLORY, WISDOM , THANKSGI VING, HONOUR, 
POWER, AND HIGHT BELO N:} TO OUR GOD FOR EVER AND EVER ~ 
AMEN~" 
(REV. 7:9-1 2 RSV) . 
Perhaps , 
Need l ess to s ay t llat the fruition of this vision of St John th e Divine, 
,,,ould (for the Chur ch in South Af ri c a as elsewhere) necessitate an ecumenical 
effore to which we are go i ng to turn in our last chapter . 
breath 'Ne have to agree with J. V. Taylo r t hat : 
In the s arne 
A Chur ch that was tru e to her calling could exer c ise 
a ministry of reconci liation bet~veen persons and 
fac ti ons divided by race , c reed, or policy , commending 
by her own example the power of frank ness , pat i ence , 
a.nd negotiat ion . She could offer the support of her 
fellowship t o all men of goodw i ll who are bearing the 
burden of leadership and policy-making. Above all, 
she cou ld contribu t e supremely to the building of a 
28 . See Boesak, Op .Cit. 
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people's cha racter : for without that esserltiul 
material in every race no na t ion o r federation 
can be firmly built , no matter how ri gh t its 
cons ti tution or its l aw s may be . Mordecai's 
words to Esther might truly be spoken to the 
r.h urch ... today: 'Who knoweth whe th er thou art 
not come to the kingdom for such a time as this?' 
(Esther 4 : 14). But in the face of such 
oppo rtunity the majority of Christians of all ?9 
races .. , seem dangerously unprepared for the task.-
In conclusion , let us agree that the Church i n South Africa is a DIVIDED 
BODY OF CHRIST 'floating on stormy waters' (John Macqua r rie) . The words 
of Alisdair Heron seem r elevant for us here t hat "There is still a l engthy 
and difficult road ahead, and the shape of the destination i s still 
altogether unclear; but a beg i nning has been made. Everything depends , 
now and in the future, on the spirit in which the churches encounter each 
other . They have the choice on all sides between opening and closing , 
bet~een confidence which goes out t o meet the other and the defens i veness 
h · h . . 1 . ,, 30 W 1C retreats lnto 1 50 atlon. Will ecumenism perhaps help us? 
29 . Taylor , J.V . 
Lon don , 1957, 
Chr istianity 
p . 8 . 
and Po l itics in Africa , Penguin Books, 
30 . See Alisdair He r on 's pape r, 'The eccles iologi~al Problems of Interchurch 
Narriage I in Beyond To lerance : The Chal l enge of Mixed Marriages, 
Hurley , M. (Ed . ), Godffrey Chapman Publishers, London , 1975 , p .91. 
Alisdair Heron was at the time of delivering this paper (at the 
Int er national Consultat i on on Mixed Marriage) a lecturer in Systemat i c 
Theology at the Irish School of Ecumenics in Dublin under whose 
ausp i ces the Consultation was h~ld . He now lectures in Chri stian 
Dogmatics at New Co l lege , the Divinity Faculty of the University of 
Edinburgh , Sco tl and . 
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CHAPTER NINE 
"UT OMNES UNUM SHIT": THE UNr I NISHED ECUMENICAL AGENDA 
11 •• • that they may all be one .. . II 
The task of this chapter is that of an open invitation to co-operate in 
the ~ame of the Father who creates, mortif i cation in the Name of the Son 
who died and rose, conversation in the Name of the Holy Spirit who it is 
will lead us 'with all the saints' into the fulness of truth (Eph. 3: 18-19; 
1 John 16: 13). 
I certainly do not intend to offer any discussion but merely t"ish to arouse 
(through European ecumenical spectacles) some awareness or consciousness 
to the South African churchmen about what I consider to be the theological 
and non-theological factors or motives that retard the advancement of the 
unity of the Church. Indeed, there are times, where, in spite of 
approach to theological agreement, unity does not draw any nearer, or where 
new theological grounds for disunity are continually advanced as soon as 
the old ones are disposed of, or where it is stubbornly maintained that 
Iwe seem to be saying the same things, but in fact we are worlds apart', 
then there is grave cause for suspicion that the real grounds for continuing 
the separation are both non-theological and disreputable. 2 
Perhaps at this stage in our history in South 
light of the present crisis of faith a School 
Africa, especially in the 
o 3 
of Ecumenlcs or a Chair in . 
Ecumenical Theology is long overdue and, there f ore , its establishment should 
receive primary consideration in faculties of theology of our universities 
and/or theological seminaries. Ecumenical theology is absolutely essentia l 
if the present ordinands (and indeed, those of the future) are to be 
geared towards a positive dealing with inter-faith, inter-Church, inter-
denominational, nati onal and international issues that render the Church 
asunder. Ec~~enical theology is geared immediately and directly to the 
aim of establishing one ' ~ hurch united for mission; in this sense it is , 
1. See Michael Hurleyls paper on 'Theology of EClllllenics' in Fur ro~v: 
2,1970,21, p.416fE. 
2. Ibid. 
3. A School of Ecumenics exists to produce ecumenical experts and not 
confessional experts. A school of this nature will be divided into 
(1) Inter~Faith dialogue; (2) Inter-Church dialogue; (3) Religion and 
Society; (4) Christian-Marxist dialogue. These must have emphaSis on 
methodology, a portrait of a Christian as an ecumenist; to distinguish, 
examine, cri ti c ize, understand and correlate to various operations which 
cumulatively advance the Churches towards their distant goal of the one 
Church united for mission (Hurley, Ibid.). 
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not op en- ended. Its second and consequent distinctive feature is that 
it does not aim at uniformity in understanding, at a monochrome theology. 
It presupposes that theological pluralism is, within certain limits, 
something to be enjoyed rather than endured, something not only compatible 
with unity in faith but necessary to the unity in faith of a living united 
Church mediating constantly on the Word of God and bringing forth from this 
4 treasure house new things and old. In a School of Ecumenics one would 
envisage courses that will be conducted by specialists who have engaged 
in research and original thinking and whose aim will be to enquire not 
how the problem may be fully solved but to what extent it must " e solved 
and (insofar as it must) how it may be solved in order to achieve that 
unity in faith (but not uniformity in theology) needed for the establishment 
of Church union. Such an ecumenical theology, it "ill be obvious, does 
not render superfluous but rather heightens the need for the other schools 
or academies which, whether staffed by members of one or more confessions, 
5 
will specialize in the open ended study of all sources of theology and 
6 
all varieties of theological traditions and also systemat i c theology. The 
mind can never say 'it is enough' and both mind and-heart are restless until 
. 7 they rest in whatever fulness of understanding can be acquLred by the 
believer in spite of the measure of darkness in which he still remains. 
In the unity that the Churches in South Africa should seek, they should not 
do so at the expense of diversity as J ohn Macquarrie so eminently reminds 
us that" ..• diversity is just as essential to the well-being of the 
Chris tian Church. To combine unity with freedom is a very difficult task, 
and the temptations to uniformity are very great . But a truly Chr istian 
unity can neve r be a tightly knit affair. It must leave room not just 
for the preservation but for the continuing development of the rich heritage 
of different Christian traditions in which men and women of very different 
types have come to know the inexhaustible resources of the Christian faith. 
The church of the future will manifest more clearly the visible unity of 
the people of God and it will be a new creation, but it will also be continuous 
4. Hur ley, Op.Cit. 
5. Ibid. 
6. Ibid. 
7. Ibid. 
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with the church of the ages and will 
forms which Christ i ani t y has brought 
gather up 
8 fort h .tI 
undiminished the wealth of 
Again here Macquarr i e warns 
that any kind of unity envisaged must be different from the unities of the 
past (often imposed and merely superf i cial) and must take full account of 
the freedoms that have been so painfully won in the struggles that have 
brought us from homogeneous to pluralist societies. 9 
I do not know how studious the Church in South Africa is on the question 
of unity as envisaged, say in 1910, the year which is regarded by ecumenists 
as the beginning of the modern ecumenical movement. I know it r equires a 
considerable effort to cast our minds back seventy years, and to apprehend 
where the Christian Church in South Africa stood then in relation to the 
question of its own unity. Christia'ls in 1910 became aware for the first 
time that disunity was no t only an obstacle slowing down the geographical 
expansion of Christianity but also a scandal leading to confusion, disbelief, 
and indifference . In an effort to remedy the situation they often succeeded 
in arranging and maintaining territorial, 'no poaching' ccmity agreements 
with each other, but thiS, they had found, was a mere palliative and no 
As a real remedy , especially with the advent of travel and urbanization. 
resul t they were shaken out of their complacency and shocked into the 
realization that Christian disunity was a disservice to Christ and to the 
cause they themselves had so much at heart, the coming of God's kingdom. 
And from this experience was born, firstly, a dissatisfaction with existing 
divisions; secondly, a conviction that they were not merely unsatisfactory 
but quite simply wrong - contrary to God's will; and third l y, a determination 
to undo these anomalous divisions. 10 It is interesting to note at this 
juncture how a group of missionaries put the situation in India in 19l9: 
We be l ieve that the challenge of the present hour ••• 
calls us to mourn our past divisions and turn to our 
Lord Jesus Christ to seek in Him the unity of the body 
expressed in One visible Church. I.e face together the 
titanic task of the winning of India for Christ - one-
fifth of the human race. Yet, confronted by such an 
overNhelming responsibility, we find ourselves rendered 
weak and relatively impotent by our unhappy divisions -
8. Macquarrie, J. Christian Unity and Christian Diversity, S.C.M. Press 
Ltd . , London, 1975. 
9. Ibid., p.l2. 
to. Hurley, M. 
1969, p.20. 
Irish School 
Theology of Ecumenism, The Mercier Press, Cork, Dublin, 
Michael Hurley is a Jesuit Priest and a Director of the 
of Ecumenics, Dubl i n, Ireland. 
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divisions for which we were not responsible, and 
tv-h i ch have been, as it were, imposed upon us from 
without; divisions which we did not rreate, and 
which we do not desire to perpetuate. 1 
This is one of the reasons .hy a theological ecumenical study is essential 
to further ecurnenism, to bring the Churches out of their isolat ion into 
co-operation and dialogue, must concentrate on the missionary nature of the 
Church, and in particular on the relationship between liturgy and mission. 12 
The restoration of the visible unity was one of the themes at the Second 
Vatican Counc il. The supreme Council of the Roman Church put it this way: 
The restoration of unity among all Christians is 
one of the principal concerns of the Second Vatican 
Counci l. Christ the Lord founded one Church and 
one Church only. However, many Christian communions 
present themselves to men as the true inheritors of 
Jesus Chr ist; all indeed profess to be fo.llowers of 
the Lord but they differ in mind and go their different 
ways, as if Christ himself were divided. Certainly , 
such division openly contradicts the will of Christ, 
scandalizes the world, and damages that most holy 13 
cause, the preaching of the Gospel to every creature. 
At this juncture it would be ,.rise to cast our minds back thirty-one years 
to the meeting of the Faith and Order Commission which met at Chichester, 
England in 1949 . At this meeting the Secretary presented members with a 
letter f rom a Cambridge scholar, Professor C.H. Dodd. The letter though 
not discu ssed at the meeting was nonetheless presented at Lund in 1952. 
The letter was to prove epoch-making in the hist ory of the ecumenic al 
movement for it brought to the attention of the \;or ld Council of Churches 
and related bodies .. ,hat Professor Dodd c alled "unavo;..,ed motives in 
. 1 d ' ." 14 ecumen~ca lScuss~ons. Here we shall let C.H. Dodd s peak for himself: 
In the course of nearly forty years' participation 
in conferences and discussions having r eunion as 
their ultimate aim, I have often be , n puzzled by a 
current phenomenon. When cer tain . ssues have been 
11. Quoted from Michael Hurley Op .Cit. See also Documents on Christian 
Unity, A Selection from the First and Second Series 1920-30, ed . 
C.K.A . Bell , pp.122-3. 
12. Hurley, Ibid. 
13. See Vatican Council II: The Conciliar and Post Conciliar Documents, 
ed. A. Flannery, Dominican Publi cations, St Saviour's, Dublin, Ireland, 
1975, p.452 . 
14. See Dodd's letter in Faith and Order Comm is sion Papers No. 10, 1952. 
See also the 1955 Church of Scotland Report, 'What Keeps Churches Apart' , 
p.7. 
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patiently thrashed out, and we have come, through a 
deeper mutual under standing , within sight of some real 
measure of agreement on those particular issues, 
suddenly the ground of debate shifts. Some fresh point 
of division emerges, which no one has spoken about, or 
thought about, much. Int erest in the matters hitherto 
under discussion evaporates, and the measure of 
agreement attained appears quite insignificant. We 
are thrown back t o the beginning. Sometimes such a 
throw-back has proved salutary, because we have been 
neglecting some genuinely important source of 
misunderstanding. (All of us could produce obvious 
examples from the earlier history of our movement.) 
Bu t I am sure it has not always been so. The thr ow-
back is not always a case of reculer pour mieux sauter. 
It means we are really shying at the logical consequences 
of steps we felt bound to take, and we are now cast ing 
about for good reasons why «e should not follow out 
these consequences . But the real reasons may be 
unavaNed or subconscious. lS 
The 1955 Church of Scotland Report 'What Keeps Churches Apart' like all 
other ecumenical documents calling us to return to the Holy Scripture and 
notes that ..... the New Testament teaches that the Church is One Body in 
Christ: unity is an essential mark of its true nature. Therefore, 
when honestly held theological differences, or necessary protests against 
abuses within the Church, lead to breaches in Christian fellowship and 
ecclesiastical separations, it must be judged in the light of Scripture 
that sin has already entered in, whether through the t emper 
b f h b d · h· .. 16 or y way 0 tea uses proteste aga~nst or ot erw~se . 
of the disputants 
Bu t be fore f..J'e 
undertake the task of outlining the natur e of theological and non-theological 
factors confronting Church unity, we must be able to differentiate and 
define what we mean by theological or non-theological factors. By 
'Theologica l Factors' is meant that which exists in Church disunity where 
a communi on is separated from other communions on account of theological 
differences regarding essential doctrine of Faith,17 and by ' Non-Theological 
Factors' is mean t that which in Chu r ch disunity does not be long inherently 
to such differences, but springs from some other cause . 18 
15. Ibid., p.7. 
16. See the 1955 Church of Scotland Report, Op.Cit ., p.8. 
17. Ibid., p.9. 
18. Ibid. 
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A Report of a Conference held at the Ecumenical Institute at Bossey in 
November 1951 gives a full comprehensive account of the '~on-theological 
h h d 1 h h h . 19 Th f factors t at may in er or acee erate tee ure '5 unlty. e ramers 
of the document noted that the gospel has always been received by men living 
within certain particular cultural conditions. Although the Church is 
founded upon Jesus Chri st, its life and doctrine are influenced by language, 
forms of government and civilization, and by economic and social structures. 
The Report also notes among other things that from the beginning, all too 
human factors, self-assertion of 
unity of the Church (II.Acts 4:1; 
persons and groups, 
20 I Cor.l: 10-13) . 
1. FACTORS WHICH CAUSED DIVISIONS 
1. Development of Churches in Isolation 
have t hreatened this 
Ecclesial communities have exi sted for a very long period of time geographically 
separated from each other. This has among other things perpetuated 
cultural and other factors that exploit the situation. This has developed 
differences in doctrine, Church order and Christian discipline. 
2. Compulsion and Persecution 
Many a time this is caused by a partnership of Church and State for the 
achievement of some kind of a Christian commonwealth for th e privilege of 
the few in society. This has more than once forced some Christ ians to 
seek religious expression in the establishment or founding of new Churches. 
3 . Discriminati ~ .l 
Some people have been forced or subjected to disabilities within a Church 
on social, economic, political, or racial g rounds based on colour, prejudice 
and'or socia l strata - have ac tually been excluded fran a Church for the same 
reasons and therefore bound by circumstances to establish new churches. 
4. Reaction from Unions 
Union of Churches, it is noted, whether negotiated voluntarily or under 
compulsion of the State, have often been followed by new divisions and the 
continuance as separate churches o f those who would not accept the union 
for various psychological and social reasons. 
19. See Faith and Order Commission, Op.Cit. 
20. Ibid. 
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5. Nationalism 
National feeling and differences of language have separated Churches. 
Apart from this, national feelings and differences in communal and 
national life have also contr ibut ed to separation. There is also an 
acute danger where a Church or Churches are compelled by the government 
of the day to give up all connections with other churches for fear that 
they might come under the influence of the opposing political powers. 
In some cases these nationalist feelings easily create divisions between 
Christians of different nationalities otherwise of the same denomination. 
Added to this alre ady appalling situation is the national administration 
of the Churches. They are organized on a national level, and have 
constructed their organizati on within this pattern, i.e. their supreme 
authority is always national in character. This dependent condition is 
laden 
union 
with consequences, 
21 
among Churches. 
for such administrations prevent any national 
6. Conservat ism 
Although it is understandable that familiar situations do not demand new 
adjustments, we have to bear in mind that the demands of the Gospel of 
Jesus Christ require the fulfilment of a Divine Command to go where His 
Spirit is leading us for the realization and the advancement of ~hat unity 
which He 50 earnestly prayed for . Sometimes t hrough the spirit of 
conservati .:m we militate against the new d mands that we shi ft from our 
accustomed positions so that unity may be visible. This change we resist. 
G.R. Cragg put it thus : " .•. temporarily sane people becane nervous at 
the prospect of any change; disruption c reates uncertainty, and the 
fam iliar patterns of life, with all their reassuring intimacy, are broken 
up . The case against change can be carefully elaborated, and of ten it 
rests on genuine conviction. But just as often the repugnance to a new 
venture is an instinctive response to the unfamiliar. Frequent l y it 
22 
r ep resents li ttle more than an innate dislike of change ." Apart from 
the above enumerated factors that CAUSE division in the Church there are 
other factors that not only cause but PERPETUATE divisions that already 
exist including those mentioned above. These fac tors are as follows: 
21. See ' ~on -Theological Factors that may Hinder or Accelerate the 
Church' 5 Unity' , being the Report of a Conference held at the 
Ecumenical Inst itut e at Bossey, Switzerland, Geneva in Faith and Order 
Commission, Paper No . lO, 1952, p.26. 
22. See G.R . Cragg's paper on 'Disunities Created by Differing Patterns 
of Church Life' in Faith and Order, Ibid. 
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(i) Psychological tendency to accept the status quo 
without questi on ing. 
(if ) 
(iii) 
Misrepresentation of other Churches in the secular 
or religious press and by popular literature or radio 
creates prejudice and prevents masses of Christians 
from see ing our divisions in a true light. 
The teaching of history in our schools and universities 
(inc luding Church schools) is sometimes a grave 
distortion of the proportions of historical truth. 
The same is true of even qui te serious writings used 
in our universities and churches. 
(iv) New fac tor s growing up within separated Churches, when 
the causes of divisions have become past history, 
reinforce the inherited reasons for division, fo r 
examp le: 
(a) gradual identification with social, economic 
and political groupings ; 
(b) denominational sentiment, pride, the unity and 
cohes ion already attained, symbolic importance 
of the name and everything associated with it; 
(c) the dead weight of an administration which tends 
to be all absorbing and to perpetuate itself; 
personal ambition; vested interests; undue 
consideration of the personal sacrifices involved 
in union; an d 
(d) ignorance and the limitation of the human mind. 23 
2 . WHAT IS TO BE DONE? 
The question as to what must or should be done, for instance, in inter- Church 
dialogue is a very comp lex one if not the most difficult one . In the first 
place it means submission to cer tain fundamental principles ~'lhich are 
characteristic of any dialogue that is aimed at securing a long and lasting 
solution. In the dialogue between representatives of different Churches 
the participants should be called upon to submit their mos t fundamenta l 
presuppositions, the very grammar and syntax of their thoughts, to cri ti cal 
questioning. It is therefore absolutely vital at the outset to lay ba r e 
the presuppositions of the undertaking. No one enters into a conversation 
without presuppositions, and it is essential that these should be brought 
into the open. No one can bring a totally open 
an imbecile who has not yet learned to use human 
23 . Ibid., p.29. 
mind to a dialogue 
24 language. 
except 
24 . See Leslie J.E. Newbigin's article, 'The Basis, Purpose, And Manner of 
Inter-Faith Dialogue' in Scottish Journal of Theology, Vo l. 30 , No. J, 
June 1977. Cf. also principles of dialogue in Paul Tillich , Christianity 
and the Encounter of I,odd Religions, Columbia Univer sity Press, New 
York, 1963. 
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Secondly, an inter-Church dialogue takes as its basic presupposition that 
there is a common core of reality within all the varieties of Church 
experience i . e. varieties brought about or about to be brought by the 
Churches that are to engage in dialogue. Thirdly, an inter -Chur ch 
dialogue is based on the practical need for political and social unity. 
Lastly, a Christian who participates in inter-Church dialogue will do so 
on the basis or strengt h of his faith. The presuppositions which shape 
his thinking will be those which he draws from the Scriptures. This must 
be quite explicit. Also important is the fact that he cannot argue that 
the position of final authority can be taken by anything other than the 
Gospel eithe r by a philosophical system, or by mystical expe ri ence , or by 
the requirements of national and g l oba l uni ty. It is also important to 
bear in mind that the integrity and fruitfulness of inter-Church dialogue 
depends i n the first place upon the ex tent to which the dif fe r ent participants 
take seri ously the full reality of the meaning of the Scriptures 
SOURC E for the understanding and the achievement of the Unity we 
as the 
25 
all seek . 
When the dialogue is open such as the one envisaged here, it allows the 
Church opportunity to shift from introspectiye responses and negative 
attitudes. This is true to a certain extent , of the ecumenical movement. 
In this regard Macquarrie rightly warns, "It would be a fair criticism of 
the ecumenical movement - and one which many ecumenists would be willing 
to accept - that it has been t oo inward-looking and too se l f - inv olved. 
26 Churchmen have talked to churchmen about the churches. But this is no 
excuse. We must take Our faith seri ously . Our faith, if the unity o f 
the Church of Christ is to be visible must cease to be spiritual only . 
Bill Burne tt is right when he says, " Our unity must be plain for all to 
see as a unity in faith, order, and charity which finds the focus on its 
expression in the Holy Communion _,,2 7 Unity requires truth and absolute 
obed ience to the demands of the Cross. Truth is absolute obligation 
and that loyalty to truth and loyalty to unity go rarely hand in hand. 
We must be loyal to the truth we see, for to be d isloyal is corrupt ing 
25. I b id. 
26 . From 1970 this pos1t10n has, however, changed dramatically with the 
W.C.C.'s Programme to Combat Racism by directly financ i ng large sums 
of money to the freedom fighters in Southern Africa. 
27. See B.B. Burnett's Peter Ainslie Memorial Lecture, 'Lamb e th 1958 
and Reunion ' delivered at Rhodes University on August 19, 19 59 , 
P .7. 
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the centre of our personality. We have to be as ecumenical and warm-hearted 
h b [ ' 28 t at the world may e ,eve. "I believe in One Holy Catholic and 
Apostolic Church", said William Tanple, "and I deeply regret that it does 
not exist.,,29 "Will it ever exist?,,30 !I ••• When? Hew will this unity 
come about? What are the obstacles to overcome? •. My faith can only tell 
me to do nothing but pray with you and in you , that your unity may come •.. ,,31 
Unity is both the will and the gift of God to His Church in the wor ld. No 
one puts this better than the New Delhi General Assembly of the World 
Counci l of Chur ches : 
We believe that the unity which is both God's will 
and his gift to His Chu rch is being made visible as 
all in each place who are baptised into Jesu s Christ 
and confess him as Lord and Saviour are br ought by the 
Holy Spirit into one fully commit t ed f ellOl.ship, 
ho lding the one apostolic faith, preaching the one 
Gospel, breaking the one bread, joining in common 
prayer, and having a corporate life reaching out 
in witness and service to al~, and who at the same 
time are united with the whole Christian fellowship 
in all places and all ages in su~h wise that ministry 
and members are accepted by all, and that all can 
act and speak together as occasion requires for the 
tasks to which God calls his people. 32 
The New Delhi Report 
33 for. 
rightly feels that it is this kind of unity that we 
J.B. Webb warns that " ... the quest of fellowship mus t all work 
and trust must nat stop at any given stage through frustration and 
disappointment. As our satisfaction in self-sufficiency dissolves and 
humility becomes increasingly the driving force of the ecumenical movement , 
28. See Owen Chadwick's Peter Ainslie Memorial Lecture, 'Christian 
Unity' , delivered at Rhodes University in 1963, p.l3. 
29. See J.B. t<ebb's Peter Ainslie Memorial Lecture, 'The Methodist 
Church And its Place in the Church Catholic' delivered at Rhodes 
University on September 3, 1956, p.14. 
30 . Ibid. 
31. Excerpt from the prayer of the Ab be Cou ttier in R.J.W. Bavin (ed.), 
The Churches and Christian Unity , O.U .P., London, 1963 . 
32 . Kenneth Slack (ed.), Despatch from New Delhi , S.C.M. Press, London, 
1962, p.88. 
33 . Ibid . 
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so will the possibility of One Holy Catholic and Apostolic loom larger 
and nearer, until the Church Militant on earth becomes merged in the 
34 Church Triumphant in heaven." Unity is the responsibility whi ch the 
Church Hilitant cannot evade. Her very nature entail s responsibility. 
Therefor e the Church on earth is a Church with a heavy load. According 
to Hans Kung , this nature, this responsibility must be cons tantly realized 
anew and given new form in history by our personal decision of faith and 
this renewal of form implies change of form by me ans of human decis i on 
d "b"l" 35 an responsl 1 lty. 
Augustin Bea , a Roman Catholic Cardinal and a biblical scholar , exhorts 
us to work hard and with all our strength to fulfil Christ's Divine Will. 
Let us not forget, he urges, T,.;hat St Paul once said t o the Corinthians 
about hi s apostolic work: 'It was for me to plant the seed, for Apollos 
to water it, 
assistants' 
but it was God who gave the increase •.. we are only his 
36 (I Cor . 3 : 6- 9) . 
But the crux of the matter for the Churches in South Africa is that they 
are faced with a comp licated problem of the evil of separate development, 
apartheid, to give it its crude label. These are the grave difficulties 
that are facing the Churches of our territory - but Bill Bur net t feels 
that, "We ought not to allow the many grave difficulties which we face 
in South Africa so t o monopolize ou r interests that we fai l to t ackle the 
problems of our disunity •.. the Church in South Africa could more easily 
37 face the challenge of the times if she learned to act as one. " 
THE RUHOURS OF RAIN 
The rumours of rain we are talking about here is the fac t that we are 
constantly told of a new change , a new political dispensat ion but it does 
not come - nor are there any signs that such a change is within easy r each. 
What we see and ~Yitness in our midst is the continuing suffer ing of black 
people. On the other hand the Church seems to be either numbed or 
34. Webb , Op. Ci t. 
35. See Kung, H., The Church, Search Press Ltd., London, 1971, p.263fE. 
36. See Bea, A.C. The Unity of Chris ti ans , Geoffrey Chapman , London, 
1963, p.28. 
37. Burnett, Op.Cit., p.22. 
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impotent in the face of human tragedy. In short, the Chu rch has fai led the 
ch i ldren of this nation. It seens to be static rather than movi ng as a 
pilgrim Church. The f ailure of the Church in South Africa to unite is 
widening the gap between different races in the land. Thi 5 has more 
devastating effec t s when it comes t o the black youth of today the majority 
of whom vi ew the Church with cynicism. The answer t o the question as to 
why the Church, desp it e the evil of apartheid, does not unite to face the 
common destiny of man t ogether, woul d sean to li e in th e popular assumption 
that Christ never assumed a Sou th Afr i can black garment, anyway. He 
sec~s to have been presented as a legendary figur e who travelled thousands 
of miles from Europe, on ly to lose the mis sion of His Father on this soi l. 
And, therefo r e, sometimes He wou ld ap pear as a Baptist, or as a Church of 
Eng land high churchman, s inging th e Nicene Cr eed , holding the Thirty-nine 
Articles of Faith an d a c opy of the Bible. Sometimes He would app ear 
c lothed in a Geneva gown as a Presbyterian with emphasi s on Scrip ture. 
Sometimes a highly sophisticated Methodist, claiming the wor ld as His pulpit 
bu t devoi d of the African black soil as an Altar of God wh erein one c an 
transform the quality of life of black people, and, therefore, half 
incarnate and hal f -false. 
Probably, there were al so times He would appear on a Papa l Throne carried 
shoulder high and therefore without legs or feet to walk on the thorny road 
amongst the aborigines of this country. In shor t, He was presented as a 
man with radiant and high ideals of securing a heavenly place for the sou l 
of a b lack man and, again, wi t hout the unders tanding of socio-poli tical 
impli cations of Hi s mi ssion, t he ev erl asting domination and oppress ion of 
blacks by whi t es . He was presented consciously or unconsciously as a 
"sup e rstar" with a heart devoid of compas sion and with out a Divine mission. 
This is the ecclesiastical high tre ason of the white ecumeni cal movement 
in Sout h Africa. In s hort, this is the malai se of the ecumenica l movement 
as it is known in South Africa. To whi t e people, Ghrist seems to have 
been 'al l things to all men.' He has given them, under the banne r of 
Christianity, freedom, luxury and al l that makes life worth-living. It 
is not unfair to say that the whit e Chur ch in South Africa has terrorized 
the mission and the Gospel of Salvation of the only Begott en Son of God 
and has driven ou t th e Paraclete from the Chur ch so that the ange l s of 
destruction and hatred may triumph over the Divine mi ssion of Christ and 
thereby destroying the Divine plan, "that they may all be one" (John 17:21). 
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The Hammanskraal Consultati on on Racism is a clear indication f or the 
Church in our land that the question of ecumenism wil l not only occupy 
ecclesiastical agendas but also the thought and action of black theologians 
and laymen. The di re ction of this thought is moving towards answering 
the questi on as to IIWhy don't we s tructure the b lack church in such a Tday 
that it will become a visible instrument of African li beration ? If we are 
seri ous abou t our African identity, as the names of some of our church 
denominati ons sugges t, why not embody it in a hLstorical cammibnent on 
behalf of our bro thers and s ist ers ... ? Our abil ity to implement this 
concern in the structures of our churches will show how serious we are about 
black ectnnenism _,,38 And again, liThe ecumenica l persp ect ive that connects 
the unity of humankind with the liberation of the world's poor does not 
diminish our focus on black lib er ation. Rather it enhances i t , no t only 
because the v ast majority of the world' s poor are color ed , but because 
economic exploitation is a disease that r equ ires the cooperation of all 
v i ct ims if the world is to be trans formed . The vocation of t he poor is 
to struggle together for the transf ormati on of their history. Their 
s truggle to transf orm the world according to the Christian vision as 
disc losed in the cross and resurrec tion of Jesus makes known to them that 
"unity only be canes a reality to the extent that we partake of Christ (who) 
is hidden in those who su ffer . " J9 
The triumph of b lack ecumenism will undoubtedly raise ano ther i ssue which 
cut across issues that have divided Churches and where that issue is 
important - it will override other issues in creating a new division which 
we will have to face. Here I have in mind the united fron t of the 
envisaged Black Confessional Chur ch of the future, that its bir t h will 
widen the gul f between black and white Christians in South Africa. Here 
I wish to add a wo r d of warning t hat ecumenism may no t be as easy as it 
appears at f irst sight but "e are faced wi th a Christian imperative, namely , 
to 'N'ork t owards the fulfilmen t of t he pr ayer of our Lor d that we may all 
be one . Las t bu t no t 1e ast, tile have to remember that "it is the unity 0 f 
mankind, not just of the church, that is ou r goal, but a true unity wi th 
f reedcm , such as the church knows i n its own li fe . ,,40 
38. See J.H. Coners article, rBlack Ecumenism And The Liberati on Struggle r 
i n Black Religious Studies: The Journal of the Interdenominational 
Theol og i cal Centre, Vol. VII, No . 1 , Fall 1979, p.9. 
39 . Ibid. p.lO. (J.H . Cone quo ti ng Reuben Alves , " Pr otent anti sm in Latin 
Ameri c a: Its Ideol ogical Functi on and Utopian Possibilities", in 
The Ecumenica l Review, January 1970, p.lS). 
40 . J ohn Hacquarrie, Op.Cit., p.l09. 
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In conclusion, we have spoken about the dire need of Ecumenical School or 
Chai~in ecumeni cal theology in our faculties of theology and in our 
seminaries and it is therefore appropriate that we conclude by addressing 
ourselves on the subject once more: it must be noted that schools of 
ecumenics, like all the institutions of the ecumenical movement, are not 
only born to die hut are born to put themselves to death, to cammit suicide; 
that they live to die as soon as ever possible, as soon as the task is 
comple t ed of reconciling the Churches in the unity which is Cod's will for 
His people. In this r egard ecumenism is quite unlike theology itself 
which of course cannot die and wi ll not die, much less commit SUicide, 
but to go from strength to strength, from clarity to clarity in the 
understanding of God until the time of the parousia when faith yields to 
vision and we shall know Him as He is. 41 
41. Michael Hurley, Op .Cit . 
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CONCLUSION 
Thou shalt not judge: Without passing j udgment on the institutions of 
power in South Africa, one cannot but came to one conclusion that in all 
areas we have examined in this t hesis violence is the order of the day in 
the ruling instituti ons of our land. And, anyone who tries to analyse the 
meaning of this viol ence must first of all listen to the voices of people 
who have grown up, who live or were kill ed , in a situation of violence. 
These are voices, too , of Christians fulfilling th e biblical mi ssion to 
overcome and remove vio l ence. l Amongst these voices there are t wo 
outstanding ones in our situation in South Af r ica: 
1. In order for the Christian in South Africa t o be faithful in 
his st ewar ds hip he must show concern and offer aid to the victims of v ·':"o lence . 
He must be able to inves tigate the nature and causes of violence perp e tuated 
by the s tatus quo to the "wretched" of the land. Thus by so doi ng he will 
be in a better position t o change structur es t hat se ek to dominate and 
oppress the victims of apartheid . 2 
2. While it is a duty of every Christian to assume the rol e of a 
Good Samaritan tONard s those who have been the victims al ong the Jeri ch o 
Road, this is only the beginning of stewardship. This Jericho Road must, 
during our life time , be altered, "so that men and women are not continually 
beat en and robbed on their journey through life . ,, 3 True so li darity i s 
more than the coin thrown to a begg ar; it is not so hap hazard and unthinking. 
It realizes that a soc iety which pr oduces the beggar must be rebuilt. 
What is more to und erstand is that violence has a long r ecord in the history 
of th e Christi an Church. The v i ctims of the tragedy of violenc e have a 
long memory of suffering, "and they are also lOOking fo r a c anmon r efer ence 
back to Jesus and His l ife of l ove which we often find so strange and 
understand so little. Wh at count s is deeds, not . . 4 ~ nt ent~ on s ." No wonder 
in the Uppsala Assemb ly of 1968 James Baldwin of the United States, 
1. Cf . Stohr, M. 'Violence as a Theo logical Pr obl em ' in The Ecumenica l 
Review, Vol . 30 , No.4 , October 1978, p.339. Martin Stohr is 
d ir ec tor of the Evangelical Academy in Arnoldshain, in the Federal 
Republic of Germany . 
2. Ibid. 
J. Ibid. Cf. also Martin Luther King Jr., Str ength to Love, Fontana 
Books, London, 1969, p . 2 7E. 
4. Ibid. 
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addressed himself (to his white brethren) in an unequ ivocal voice as follows : 
. .. if it i s true that your t es timony as Christians 
has proven invalid, if it is true that my 
importance in the Christian wor ld was not as a 
living soul, dear to the sight of God, but as a 
means of making money .. . if that is true ... then at 
this moment in the world's history it becomes 
necessary for me, for my own sur vival , not t o 
listen to what you say but to watch very careful ly 
wha t you do, not to read your pronouncements but 
to go back to the source and to check it for 
myself . And if that is so, then it may very 
well mean tha t the revolution which was begun 
two thousand years ago by a disreputable Hebre,,, 
c riminal may nOW have to be begun again by 
people equa~ly disreputable and equally 
improbable. 
The situation of violence in South Africa offers a tremendous cha ll enge to 
the Church . The Church in this country is more than ever before needed to 
proclaim the Word which Cod is speaking , to demonstrate by exanple , the way 
of Christ, and to offer her own embracing fel l owship for the healing of the 
wounds of the South African divided society. 
our situation of institutionalized violence. 
This becomes more urgent in 
Manas Buthel ezi was right 
",hen he said: "We should not deal so much with the problem of violence and 
revolution, but a sk ourselves what th e Church's task is when a s ituati on of 
violence and revolution exists. To deprive someone of his right is 
revolution. To withhold from someone what God has given him a right to 
is revolution. That forced deprivat ion i s a radical action. So there 
is no l onger any question whethe r revolution will come - they have long 
been a reality . This is the 
is the Church to do about it? 
reality the Church has to dea l with. What 
That question has a priority.,,6 This 
demonstrates the plight of the black people in this country. Everyday 
the black man is in one pl ace or another in confrontation with the police 
department and the armed forces which are the t wo arms of the power 
structure, the muscles of control and enforcement. Another disturbing 
feature in the South African violence is that in the formulation and the 
passing of bills in the all-white Parliament, people for whom the law is 
be ing formulated ar e not consulted since they (accordi ng to po licy) have 
no representation in the body politic. These laws are purported to be Eor 
5 . See The Ecumenical Review, Vo l. 30 , No.4, October 1978, p . 374 . 
6. Ibid. 
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t he bettermen t of the black people in their so-called places - wher eas the 
truth of the matter is that thei r real problems go unsolved. And in the 
'South African way of l ife' no dispute c an be so lved without taking into 
account the poli ce dep artment and the arm e d forces. These depar tment s 
protect the way o f life of t he ruling class . This is institutionali zed 
violence in its sup er lative degree. Now T..;hen the v i c tim s of oppre ssion 
rebel against the status quo this is looked upon as subversion - whereas 
in actual f act the resistance of black people has no intention whatsoever 
of des tr oying t he white people of this country. What is involv <.·d is lithe 
overturni ng of relationships, the transformation of life,and t hen a 
. 7 
reconstruct10n." The oppr essed people fully realize that they have been 
and still ar e victims of psychological and physical dehumanizat ion and can 
therefore not make the destruction of humani ty, even among their oppressors , 
an end in it se lf becaus e such a procedure contradic t s their s truggl e for 
freedom . Hatr e d i n the struggle for liberation has no place. Experience 
has shown that vengeance and hatred are the t wo swords that defeat the 
very struggle for f r eedom and thu s put an end to liberation s truggl e . Love , 
is ther efor e , a foundation of the ethi c of liberation not only for blacks 
but for the whole of South Afri ca. The losing of t his ethi c of love is 
tantamount to losing the very essence of the justification of the l iberat ion 
struggl e. This must not be int erpreted as meaning that black people 
accept the analysis of violence made by theori sts of South Africa. 
The infer ence from the above statements is that although no one desires 
violence t here could be no lib eration apart from civi l or physical violence . 
"National liberation , nat ional renaiss ance , the restoration of the nati onhood 
to t he people, commonwealth : wh atever may be the headings used or the new 
8 fonnu las i ntroduced , dec olonisation is al ways a violent phenomenon." 
Angol a, Mozambique and lately Zimbabwe ar e clear examples of wh at I am 
trying to convey t o the reader. Decol on ization and liberation struggles 
are pr oduc t s of a complete disorder. To redress the brutalities inflicted 
by oppression to black people through viol ent means, can har dly be looked 
9 
upon as a new and a surprising phenomenon. 
7. Cone, God of the Oppressed , p.70. 
8 . Fanon, F. The Wretched of the Earth, 
1967 , p . 2 7 • 
9. I b id. 
Penguin Books , London, 
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What is needed for us in this generation is repentance (metanoia) not 
only for the vitriolic words and actions of those whose hearts are hardened 
by material goods but for the appalling silence of the kind hearted 
Christians. We must come to see that human progress never rolls in on 
wheels of inevitability. It comes through the tireless efforts and 
persistent call of men wi lling to be coworkers with God, and without this 
hard work time itself becomes an ally of the forces of social stagnation. 
Now is the time to make real the promise of democracy, and transform our 
pending national elegy into a creative psalm of brotherhood. Now is the 
time to lift ••• national policy from the quicksand of racial injustice to 
the solid rock of human dignity.10 The time of honesty has arrived . 
Practical politics must take place here and now. Practical justice can 
no longer · e delayed. "Justice delayed is no justice at all."ll For 
there comes a time in human struggle for justice and peace, f..J'hen the cup 
of endurance overflows, and men are no longer willing to be plunged int o an 
abyss of injustice where they experience the blackness of corroding 
d . 12 espal.r. 
t·Thile people in South Africa must learn to come to terms with the ability 
to speak the sacred truth, they must on the other hand realize that time 
is our enemy . The white p eople of this country must not ask what the 
Nationalist Government is doing or going to do for them, but what they 
together with blacks will do for the salvation of this country. Here lies 
the wisdom of our thought. The freedom of a black man can no longer be 
delayed by military weapons and ammunition nor by psychological devices 
of hypocrisy - our salvation would seem to lie in the restoration of 
jus ti ce , liberty, and the value of the individual. Whites must accept 
the inevitable pain of giv i ng up their privileges. Their possession of 
these provileges of material wealth and exploitation of cheap labour 
offe r ed by black people (through circumstances beyond their control), 
are an indictment punishable by both physical and spiritual death . 
Failing to heed the warning, history will no t only resolve against them 
but '..,ill be their judge . "History is a long and tragic s t ory of the fact 
that privileged groups seldom give up their privileges voluntarily. 
Individuals may see t he moral light and voluntar ily give up their unjust 
10. See Martin Luther King Jr's 'Letter from Birmingham City Jail' in 
Civil Disobedience, edited by H.A. Bedau, Pegasus, New York, 1969, p.81. 
11. Ibid., p.76. 
12. Ibid., p.n. 
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posture but ... we know through painful experience that freedom is never 
freely or voluntarily given by the oppressor until it i s demanded by 
13 the victims of oppression. The question of violence as deli c ate as it 
is, is seen as justified by those who are subjected to degradation and 
oppression. The theory of violence, however unacceptable to the so-called 
guardians of moral sanctity , is aiming at touching not only God's heart, 
but the masses', too, so that the """retch ed" of South Afri c a can together 
move the mountain o f oppression and i njustice in a s ociety dominated and 
ru led b:: t he apost l e s of Violence, propagandized by the ir foll0'"ers a nd 
'canonized' by their moral turpitude. There is one thing the Church must 
appreciate and thank God for and it is thi s : black men, the ol og ians, 
politicians, and laymen of maturity are beginning to write thei r own 
stories, to speak for their own survival in a dem onic si tuation. It i s 
therefore di ff icult especially for one who is not black to misrepresent 
their experience, namely , what they have 'touched with their hands and seen 
with their eyes.' And this alone is a valuable contr ibu tion to the 
understanding of the agony as well as the asp irations of the opp r ·. ssed 
people of South Africa. In the light of the turmoil within t he cou ntry 
as wel l as the polarization of race relations with tensi ons running high 
in both sections of society, one cannot fail t o conc lude that the generation 
of black revoluti on ary violence is here, and it says that the oppressor 
has no ri gh t whi ch the oppressed are bound to respe ct. Thi s generation 
al so has a question to white South Afri c ans: which side do you choose? 
Do you s ide with the oppressor? The time for dec ision is upon you. The 
ci ties of South Africa have experienced the first flames of revolution. 
But a hotter fire rages in the hearts of b lack people today: total l iber ty 
for black peopl e or total destruction for South Africa. 
The pr ospects do not look good . Be si de be ing a dumb nat ion, South Africa 
i s mad with white racism . Perhaps, South Afri ca has been mad for too 
long to make any talk of sanity relevant now, But there is a choice and 
it wi ll be made, by decision or indecision, by action or inacti on , by 
commission or omission. Black people have made their choice; revolutionary 
gen eration (tempered by war), that has a temerity t o say to Sc'uth Afri c a 
BLACKS MUST BE fREED. Othe~Nise blacks will cont inue their revolutionary 
faith that 1IWhat ever Jeath may surprise us, it l.., i11 be welcome , prOvided 
that thiS, our battlecry, r eached some respective ear, that another hand 
13. See Martin Stohr, Op.Ci t., p .76. 
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reach Qu t to pick up weapons, and that other fighting men come forward to 
intone our funeral dirge with the staccato of machine guns and new cries 
of battle and victory .,,14 We mus t remember that the tragedy of such 
explosive thoughts and acti ons is the result of the structural and 
institutional violence which is the result of the reSOurces and powers 
that are unequa l ly shared and are the property of a restri cted number who 
use them not for good of all but for their own profit and for the dominat ion 
15 
of the less favoured . Thomas Merton was indeed right when he said: 
When a system, without resort to overt force, 
compels people t o live in conditions of abjection, 
helplessness, wretchedness that keeps them on the 
levels of beasts rather than of men , it is plainly 
violent. To make men live on the subhuman level 
against their will, to constrain them in such a way 
that they have no hope of escaping their condition, 
is an unjust exercise of force . Those who in same 
way or other concur in the oppression - and perhaps 
profit by it - are exercising violence even though 
they may be preaching pacifism. And their supposedly 
peaceful laws, which maintain this spurious kind of 
order, are in fact instruments of violence and 
oppres si on .16 
In this regard when violence is so institutionalized in this l.vay then the 
law and order are jeopardized by putting them in its service. This kind 
of violence results in exploitati on and the lack of freedom and deprives 
the oppressed of their livelihood or of a worthwhile human lif e . If 
people are starving when there is no need for this, then violence is 
committed and if that starvation is an effect of the existing social and 
financial system, then we have structural violence or alternatively 
violent structure. 
to certain weapons 
The adje ct ive is as applicable in this case as it is 
17 
of war. This alone calls for a deeper understanding 
of machanism of violence. This was also one of the themes of the Uppsala 
Assembly in 1968. On this the Assembly noted that violence "is the 
destructive imposition of power" . We should, however, not fail to take 
note of the fact that wi thin the confines of South Africa there ar e many 
Christians ~h o fully support the Government r epresenting a white minority 
14 . Quoted from Elridge Cleaver, Post- Prison Writings and Speeches , Edited 
by Robert Scheer, Panther Books, London, 1972, p.63. 
15. See article by J.G. Davies, 'On Violence and Revolution' in Pro Veritate', 
June 1976 , p .13 . 
16. Ibid. 
17. Ibid. 
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that imposes its will upon a black majority by coe r cion , threats and 
frequently overt violence in prot ection of the privil eged . This is not 
t o deny that there are white Christians wh o sincerely seek to change 
Gove rnment pol ici e s in s ome respects but fac e we ll-ni gh compl e te frustration 
in their non-violent methods. It is frustrations such as these that lead 
many black Chr i st ians to join arms wi th the liberation movements. Fixing 
our eyes on Jesus of Nazareth we fa ithfully ask: what in the Name of the 
Bl essed Trinity can we do? We seek in Him gui dance and clar ifi cation 
about our actions and tribulations in the wo r ld of violence. Looki ng 
at His words and deeds we c ome to the realization that God ls love cernes to 
all creatures in their daily tri bu lati ons of s uffering , p overty , and 
18 powerlessness, but a lso in their confusion caused by wealth and power. 
He is the sour ce of the healing of the br okenheart ed and the deluded . We 
constantly look unt o Him fo r the assurance o f bread and peace. 
unto Him for harmony and tranquility i n our fatherland. 
We look 
The Chur ch i n thi s l and is faced wi th a dilemma. Bu t while faced with 
th is dil emma, it must be evident that r ecommending non-violence to blacks 
e sp eci ally at this time in our history would be viewed once mor e as an 
effort to retain the Christian vocabulary which has k ept them imprisoned 
in passivity for so long. Asking blacks in South Africa to be non-violent 
means that whi t es are demanding a Christian virtue which they themselve s 
19 do not possess . This is a demand which black people cannot y ield to. 
To change the p ower s tructure will requir e e ffe c t ive opposition from those 
who are hurt by their action, and from all who are concerned for justi ce . 
This is not an e asy task since South African white principalities and 
powers are rooted in human ambitions and desires , fear s and hopes. But 
they also t ranscend individua l human beings and subject them . The New 
Testament, when it speaks of the principaliti es and power s of this world 
recognizes this ambiguous character. The principalities and powers of this 
worl d can oppose God and human j ustice. They become v i olent and in that 
cas e Christians must resist them (Eph . 6). At the same time Chris tians 
are ca lled to bear witness to these powers of God's purpose for t his world 
in Christ to which they, when redeemed , be l ong (Eph . 3 : 9- 11 ). The Chu r ch 
has this ministry t o the structures and powers of politics and economics , 
wh i ch are often v iolent in their ways o f operating . As Christians we 
18. Ibid. 
19. Ibid. 
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must resist the evil of structured viol ence . The Church must stand with 
the poor and the oppressed. Sle must do so as the Church which includes the 
affluent and the poor. She must offer an effective ministry to these 
powers seek ing their transformation into servants of the cov enant re lation 
into which God seeks to bring all people in freedom and mutual responsibility. 
Such a r esponsibility will inevitably l ead to r ealization and COncer n for 
jus tice and f ree dom according to God's purpose for all people, even our 
en emies, in the present and in the f u ture (Rom ans 12:19_ 21) .20 Th e social 
21 fo rc es of evil, notes Shemaryahu Talman , are the agencies which r etard if 
no t hinder the advancement of freedom, justice, and development. 
the following: 
He lists 
1. The abdication of social responsibility by 
individuals. 
2. The loss of the sense of history and con ti nuity 
by con temp orary man. 
3. The traumatic diminution of the sense of human 
dignity - man's meaning and worth - in this 
t echnological era, with the "resultant breakdown 
in interpersonal and intercommunal r elat ionships. 
4. The division of the world by racism, competing power 
blocs . and antagonistic classes of the advantaged 
and the disadvantaged, such that the latt er ar e 
p ermanently frozen in their deprivation, the only 
recourse being revolution and social upheaval. 22 
In the same breath Talman warns that it is imperative for commun iti es of 
fa ith to apply themselves to these pr oblems by devising means of remedying 
them. He also notes that we have not in the past been sensitive to these 
burning issues and yet we have to respond sympathetically and c reative ly 
failing which all our efforts will be bedevilled by the mutual susp i c i on 
and will die while being born. 23 In this regard the wo rds of Una Kr o ll 
bear t estimony : 
20 . See Brm"", M.R., Religion and Violence, Ivestmins t er Press, Phi ladelphia, 
1973,p.9f. 
21. Shemaryahu Talmon is Prof ess or in the Department of Biblical S tu die s 
of the Hebrew University of Jerusalem, Jerusal em , Israel. 
22 . See Shem aryahu Talmon' s ar ti cle entitled 'Towards World Communi t y: 
Resour ce s and Responsibilities for Living Together - (a Jewish vie'.) ' , 
in The Ecumeni ca l Revi ew , Vol. XXVI, No. 4 , Oc tober 1974 , p. 604. 
23. Ibid., p.618. 
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The journey from slavery to freedom is not 
accomplished in a day. Some people may never 
start at all, either because they think that 
there is no freedom, or because they think that 
the journey is too hazardous. Those who do 
undertake the journey are the people who have some 
idea that freedom is worthwhile. Once they have 
started, it is all too easy for them to feel that 
they are floundering in a sea that is endless. 
They may lose hope and come to doubt the existence 
of their goal. They are more likely to feel that 
they themselves will never get to the end of the 
journey. They know well that many have already 
died on the way , and that many more will , befor e 
the journey is done. Yet in people who are willing 
to make the journey, there is a deep urge which 
drives them on. They are inspired by a vision of 
wha t freedom might mean to them as individuals and 
to the community in which they live. That vision 
has to do with perfection, with wholeness , with 
the absolute. 24 
South Africa must take note of the above words - for they are true of the 
revolutionary struggle in which she is engulfed . In the same breath South 
Africa has many lessons to learn from. Needless to remind her that the 
collapse of the Lisbon Government and the successful penetration of the 
forces of the Union Socialist Soviet Republic and the Cuban armed forces 
in the horn of Africa added mor e hope and determination to black militants 
than ever before in our history. The impact of the Angolan, Hozambiquan 
and now the Zimbabwean civil wars and their ultimate triumph on the 
battlefield cannot be measured or calculated in nny way. These have 
undoubtedly added new seeds of mighty revolutions in the minds of most 
moderate and radical of the black community. These victories, for we 
have to ca ll them vi c tories, have t estified to the fact that any unjust 
government can possibly be overthrown through the barrel of a gun. The 
gun works - this is the testimony of civil wars in Africa and South Africa 
is no exception . The policies of the Nationalist Party have wa t ered the 
soil of Africa and there is no doubt that they have laid the foundation for 
communism . By the year 2,000 the whole of Africa, North and South , East 
and West, will be Communist and that the world will witness more suffering 
than ever experienced in the history of Africa and, with heavy casualties 
and suffering for the white people of this territory. The fearful weapon 
will be the combination of communism with the dictatorial character of 
the African mind. These combined together on the foundation of the memory 
24. Kroll, U., Flesh of My Flesh, Darton, Longman & Todd, London, 1975, 
p .100. 
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of suffering I.ill be more fatal than the mightiness of military weapons afld 
psychological warfare . The memory of suffering is ifldeed a very dangerous 
memory • 
While the remembrance of suffering is still looming large in our thoughts, 
we the black people of South Africa should not forget that the in t ernational 
community has directed its attention to the problem of apartheid and its 
eradication. Here we should' r ecall that the overwhelming majority 0 f 
governments in the United Nations Organization and in the Organization for 
African Unity years ago abandoned any real hope of negotiating the South 
African government into giving up the progran of apartheid. We should 
also recal l that when the United Na ti ons Security Council imposed a 
mandatory arms embargo on South Africa late in 1977 , it took a long formal 
step away from patience and persuasion tavard coercion . Equally notable 
was the cautious acceptance for the f irst time by the United States, the 
United Kingdom, and France that the situation in South Africa involves a 
threat to international peace~ As a consequence of thi 5 , argues Leon 
25 Gordenker, the way opens 
Government by an organized 
to quite legal coercion of 
, '1 ,26 lnternatlona communlty. 
the Sou th African 
He rightly argues 
that such a coercion can scarcely be expected to succeed in making any 
kind of significant impression on South African politics unless it is 
directed toward organized Afrikaner power; punitive measures would have 
to be i ntens ified, even if they will surely, because of the na ture of the 
target, have high personal, psychological, and material costs for scme who 
d h 'd 27 d ' , h never supporte apart ei. An , again, It is true to say t at pressure 
on South Africa should in the short run aim, as it has, at promoting 
questions abou t the integrity and mor ality of the governing group. By 
declaration and symbol, it should emphasize the difference betweel lip 
service to development of a better l ife for all South Africans and the 
privileges of a few, between Christian ideals of br otherhood and actual 
practice , between the promise of nationalism and the threat of rebellion. 28 
25 . Leon Gordenker is a ", ember of the Centre of International Studies. He 
is also Professor of politics, and Chairman of the African Studies 
Program at Princeton University. In 1976 he taught at the University 
of the Witwatersrand in Johannesburg. 
26. See Leon Gordenker's article, 'Afrikaner Nati onalism and the Plight of 
South Afr i ca', in The Yale Review, Vol. LXVIII, No.4, Summer 1979, p.49S. 
2 7. Ibid. 
28. Ibid. 
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Afrikanerdom can be embroiled in its contradictions by simultaneously 
raising the co sts of governing, maintaining order, and profits. The cost 
of governing, argues Gordenker, can be raised substantially. This he 
rightly maintains can interfere with the efficient conduct of the South 
African economy and, while old physical investments fram abr oad , many of 
~hich have long ago passed into the ownership of the increasingly affluent 
Whites in South Africa, can only remain, new investment can easily be 
discouraged 4 Governments including that of the United States of America, 
can eliminate services, s uch as consulates and commercial reporting, which 
benefit business. Government insurance for expor ts to South Africa can 
be halted. Business and their representatives in governmental councils 
can be warned directly of the risk of new investment. General banks can 
with reason treat lending by private banks to South African enterprises as 
unsafe. Visas for extended stays by South African businessmen , students, 
and resear chers can be put on one-t o- one reciprocal basis and subjected to 
the same kind of careful investigations and delays that outsiders on their 
way to South Africa experience. Therefore any remaining joint ventures 
between South Africa and other governments, such as satellite tracking 
stations or infoumal consultations among intelligence officers, can be 
dismantled. Governments can on their own initiatives direct their 
procurement officers to avoid South African goods. They can refuse to 
transfer technology under government control. Many other similar measures 
can easily be designed within existing laws in many countr ies , while the 
possibility of further legislation and regulation remains open and encouraged 
by legitimation through the Security Council. For such activities t o be 
effect ive will need co - ordination within an international framework, to 
give them both efficiency and additional legitimacy. But it would be 
unrealisti c to believe that such measures - or even stronger steps, 
including gener al quarantines - would function smoothly or with immediately 
telling effects . Only a massive armed invasion, suff ici ent to swamp the 
formidable South African armed force, could end quickly what has taken a 
29 
cen tury t o construct. It would be quite an effort for such a venture 
to be organized by outside freedom fighters of bo th the African and non-
African stock . Such an end would be disastrous. 
But , it must be said that these closing years of the ~Nentieth century 
will be marked by sporadic violence and the explosion of chemical devices such 
as experienced, for instance, in Northern Ireland. There will be sabotage, 
29 . Ibid., pp.495-6. 
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assassination of South African diplomats here and abroad and indeed of those 
who hold the rei gns of power within the government of the Republic of 
South Africa. There will be hijacking of planes carrying Sou th African 
diploma ts and interest s , the crippling of economy and the very functioning 
of the white establishment itself. Collaborators with apartheid in the 
black community will not escape the wrath of this century. The most 
th ought provoking thing (in the annals of this desp er at i on) is that the 
man in the st r eet , however innocent or guilty , ' 'ill be affec ted by the fall -
out of nuclear and chemi cal devices ei the r us ed experimentally or through 
political motives. These will be the desperat e results of the memory of 
suffering we have been descr i bing in our first chapter . Once this has 
taken shape and meaning everybody in South Africa and abroad will r ealize , 
or at least, come to terms with the fact that human patience is exhaustible 
espe cial ly when evil s eeks to triumph to the summit of destruction. South 
Africa and the world , especially those with ves t ed interest in this country 
~Jil1 realiz e that compass i on of whatever nature is easi 1y extingu ished 
by the results of the memory of suffering. As a result of this human 
fraternity will be eroded into the i ntestines of the se a of obl ivi on . 
Wi 11 the ge ve rnmen t of the future be based on vengeance? Wi 11 it be 
military? Bu t whatever nature it takes we are certai n of one thing, namely , 
that it would be shaped by the dictates of history, howeve r bleeding that 
history would be. 1<Ihat happ ens today is a clear testimony of the shape 
of things tomorrow . If I was wh i te I would honest ly admit before th e 
bar of hi story that this envisaged explosion is caus ed by the fact that: 
Our vi ctims know us by the ir scars and it is this that 
makes their evicief'! '.: e irr efutable. It is en ough that 
they show us what we have made of them for us to 
realize what we have made of ourselves ... Moreover , 
you need not think that hot - headedness or an unhappy 
chi l dhood have given him some uncommon taste for 
violence; he acts as the int erpreter of the situation, 
that's all . But this is enough to enable him to 
constitute , step by step, the ·Iialectic which libera l 
hypocrisy hides from you which is as much responsible 
for our existence as for his. 30 
In conclusion , the ,,,hite es t ab li shment in South Africa should be reminded 
once more , that to withhold fran a person that which makes life Horth living 
is sin . They ne ed to be reminded that the ubiquity of human sin is not the 
30 . Jean-Paul Sartre's preface to Franz Fanon's The Wret ched of the Ear th, 
Penguin Books, Great Brit ain, 1967, pp.12-13. 
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only lesson to be learned in history and that something about the mercy of 
God and the sanctification of human relations has come into focus which wil l 
f h 1 31 . help in the future . Pro essor C ar es West 1S right when he says that 
we are back wi th the prob l erns of retributive justice, unmi tigated by the 
illusion that human avarice can be r econciled with social equality by the 
indefinite expansion of human productivity . ror a while we thought we 
had transcended it. It was assumed by the capitalists and socia li sts 
alike that there was no end to the expansion of man's capacity to harness 
nature to meet human needs and therefore to raise the standards of living 
by expanding the economic product of the society. Justice was therefore 
understood only as sharing of control of the process, of empowering the 
poor so that they might feed their needs and desires into th e decision 
making pr ocess and have a part in the promise. Tod ay we have los t th is 
promise. We face each other again with the stark realization that in a 
finite world one man's wealth is another man's poverty. The economic 
question that faces us is also a spiritual question: how s hou ld the limited 
material gifts of God - the raw materials, the sources of energy , water, 
air and fertile earth - be distributed among his creatur es both now and 
f . ?32 in uture generatlons. Apart from this we must keep in mind that: 
For the human struggle for justice this has a double 
implication: First that justice is liberation, or 
bet t er, humanization. It is the open- ended movement 
towards the vindication and establishment of the poor 
and the meek in the community of the covenant which 
has its end only in the kingdom of God. This means 
it is a struggle against the powers of self - sufficient 
domination which lasts just as long . Second , justice 
is transformation of the conflict itself. It is 
forgiveness of us all; it is reconciliation which 
creates new community beyond our self - assertions . 
Never in this world does this process stop; in every 
new age it must be recast. Here is the dimension 
which transcends material creation and the limits of 
distributive justice. There is no limit on the 
sensitive imagination discovering new forms of 
liberation, ways :'If repentance and new cormnunity, 
and nO limit on the possibilities of embodying these in 
social and personal policy . 33 
As the world's major proponents on matters of justice, the Chur ches 
espec ially in South Africa, need to devote far more of their energy to 
31. Charles Wes t is Professor of 
Seminary, New Jersey, U.S.A . 
of the Created World' in The 
January/October 1975. 
32 . Ibid ., pp.57-58. 
33. Ibid., p.62. 
Christian Ethics at Princeton Theological 
See his paper, • Justice Within the Limits 
Ecumenical Review , Vol . XXVII, No.1, 
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analysing societal problems in sufficient depth 50 as to be able to 
identify so lutions which can achieve the desired r esult s with a minimum of 
social cos t. Major efforts in promoting discussion and understanding of 
these issues by the Churches can be the basis for enlightened action by the 
individuals in othe r forms if not by their Churches . 34 
In order Eor South Africa t o advance in matters of social justice will 
require major c hanges in the way in which power is exercized, and such 
changes will not be easy. It is a well known fact that established inte r est 
in any country naturally resists reform aimed at removing much of their 
power. Any effective reform land programme 
f h "" h"" 35 power rom t e mlnonty to t e rnaJ orlty. 
r equires a shift in the 
Failure of the Church in this 
l~nd to address herself effecti vely and meaningfully to these problems 
will r esu lt in anarchy and chaos especially at this time in history .hen 
we year n for tranquility and peac e . What do I mean by peace in this 
context? By peace 1I ••• i5 meant a positive c ]mb i nation of justice with a 
lack of violence enabling two groups or nations to achieve together what 
36 they could not have done separately." "Peace then has to be the 
DESPERATE IMPERATIVE,,37 of a 11 South Africans. "Many imp erat ives, it 
fN"ould seem, flow from this only too obvious conclusion. These imperatives 
would be comparatively easier of achievement if those in authority 
38 throughout South Afri ca "were imbued with an ethic that made na t ional 
peace the primary objective 
" 1 "b"l" ,,39 SOCla respons~ 1 lty. 
and if they were inspired by a 
"It should be the primary role 
moral sense of 
40 
of the Churches" 
41 in this land "to build this nefti morality." We have to agree, at leas t, 
in part, with Sean MacBride that the practical imperatives for peace and 
the maintenance of healthy relations are many and Ear reaching. Again, 
l ik e him, we hay:"' t o warn that there is no short-cut to their achie-.rement .42 
34 . Cf . The Ecumenical Review , Vol . XXVII , No . 1, January 1974, p . 32. 
35 . Ibid., p.28. 
16 . We are indebted for this definition of peace to Professor Adam Curle 
37 . 
38. 
39. 
40 . 
4L. 
42. 
of the School of Peace in the University of Bradford , England. See 
also Sean MacBride's address' I J Nuclear Survival Possible? I de livered 
at the Graduation Ce r emony of the University of Bradford on May 4 , 1977. 
Ibid. 
Ibid. 
Ibid. 
Ib id. 
Ibid. 
Ibid. 
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In the case of South Africa I consider the practical imperatives (for the 
achievement of peace) to be among others, the following: 
1. The formulation of a new Constitution by people of all races. 
2. The Bill of Rights. 
3 . The Ceneral and Complete Breakdown of Apar theid. 
4. The Glorification of Peace and not of Separate Amenities. 
5. The Effective Protection of Human Rights by Law and 
Constitution. 
6. Automatic and Depoliticised mechanism for the sett lement 
of Int ernal disputes and prejudices that endanger jus tice 
and peace. 
7. The formulation of a central body that will ensure a fair 
distribution of all natural resources. 
8 . The emerging of all provinces of South Afr ica into Federal 
States under one Central Government. 
9. A FEDERAL COURT OF JUSTICE and LEGAL SYSTEM with fu ll 
automatic JURISDICTION to rectify injustices or abuse of 
power. 
10. A FEDERAL PEACE-KEEPING FORCE wi th LIMITED FUNCTIONS. 
11. ULTIMATELY a FEDERAL PARLIAMENT, GOVERNMENT, and 
JUDICIARY. 
12. THE SUPREMACY OF THE JUDI CIARY OVER PARLIAMENT and 
GOVERNMENT EXECUIIVE. 43 
It is true, however, that the Church in South Africa , has up to now, 
contributed very little, if anything, to this pattern of progress. It 
is also true that th e physical scientists, the engineers, the phYSicists, 
the social scientists, economists, and business administrat ors are the 
primary architects and protectors of the machinery of destruction, while 
44 
the Churches are engaged in the propagation of faith. But the role of 
the Church in matters of social justice and peace in today's secular 
world is a challenge and an opportunity that the Churches in South Africa 
can no longer ignore. One might well ask , "wi 11 the Chu r ches ' primary 
duty be limited in scope to serving man in his relationship to God, Or 
will the Churches also come t o see themselves as important instruments in 
the shaping of man's relationship to his fellowman?" 
43. Ibid. 
44 . Ibid. 
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The Church in this country of abundance must voice her "concern for the 
exp loited 
forgotten 
poor in 
45 poor " 
the factories of our industrialized nation, and for the 
in her midst. The Church should "speak not only for 
their need of basic necessities, but for human dignity as well, and 
redefine social justice in the mid-twentieth :entury to mean that all men 
46 
must share in the weal th produced by modern technology." "Socialization ,11 
"a word that might once have struck terror into the hearts of Church 
elders,1f47 should now be r'specifically endorsed" by the Churches "50 long 
48 
as it was achieved in freedom and full conside ration for the rights of a l1." 
"S ocialization" as rightly understood by Pope J ohn XXIII, means an 
"expression of the t endency in human beings to join together to attain 
objective s which are beyond the capaci ty and means of single individuals .•• 
The solidarity which binds all men and makes them manbers of the same 
human family imposes upon political cormnunities enjoying abundance of 
material goods,the obligati on no t to remain indif fe rent to those communities 
whose citizens suffer from poverty, misery and hunger , and who lack even 
the elementary rights of the human person. This is the more so since, 
given the growing interdependence anong the people of the eart h, it is not 
possible to preserve lasting peace if glaring economic and social 
49 inequality among them persists." But in all ou r human efforts to do 
good there would always be three nagging opportunities, namely, "that of 
the devil, who tries to mix up the papers ; that of man, who contr ibutes 
to the confusion; and that of the Ho ly Ghost , who clears up everything.,,50 
I fervently wish that I.,e follow the last. 
45. The words of Pope John XXIII in his Encyclical to the Faithfull,the 
Mater et Magistra quoted from his biography , 'I Will be Called John' 
by Lawrence Elliot, William Collins Sons & Co. Ltd., London, Great 
Britain , 1974, p.294. 
46 . Ibid. 
47 . Ibid. 
48. Ibid. 
49. Ibid .,p.295. 
50. Ibid. p.301. Pope John XXIII quoting Pope Pius XI during the 
deliberations of Vatican II. Lawr ence Elliot the author of this 
moving biography of Pope John XXIII was born in Brooklyn, New York 
in 1924 and was educat ed there and at a City College of New York. 
He is a prolific t']riter and nav l.ives in Columbia County in tIer,.] 
York . 
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" ... The times are too grave, the chal lenge too urgent, and the stakes too 
high to permit the customary passions of (ecclesiastical and) political 
debate. We are not here to curse the darkness, but to light the candle 
'd d f d f ,,51 that can gU l e us through that arkness to a sa e an sane uture. 
As Winston Churchill said on taking office some twenty years ago: "If 
we open a 
of losing 
quarrel between 
52 the future." 
the present and the past, we shall be ln danger 
In the 'dark valley of the shadow of death' in 
which the State and the Church in South Africa have plunged this generation, 
we have to ask ourselves the following soul-searching questions: "Are 
we up to the task? Are we equal to the challenge? Are we willing to 
match ... the sacrifice of the present f or the future? .. That is the choice 
our nation must make - a cho ice that lies not merely between two men or 
two parties, but between national greatness and national decline, between 
the fresh air of progress and the stale, dank atmosphere of "normalcy", 
between determined dedication and creeping mediocrity_,,53 With both hands 
on an open Bible, we ask for forgiveness of sins. May God in His 
endurance and everlasting Mercy help us to come to sanity and bear His 
Cross of justice and service for the mission of evangelism and the advancement 
of His Kingdom during this our life time. 
St. Augustine: 
So, the last word belongs to 
Thou, who art the light of the minds that know thee; 
the life of the souls that love thee; 
and the strength of the wills that serve thee; 
help us so to know thee that we may truly love thee; 
so to love thee that we may fully serve thee. 
whom to se rve is perfect freedom. 54 
51. These were the words of the late John Fitzgerald Kennedy , the 
Thirty-fifth President of the Uni ted States of America. The 
excerpt is taken from the nomination acceptance speech he delivered 
to the Convention of American Democrats and indeed to the American 
nation as a whole. These words of one of the greatest leaders 
of our century have a special ring for the people of South Africa. 
52. J.F. Kennedy quoting Sir Winston Churchill (Ibid). 
53. Ibid. 
54. These words of St. Augustine are taken from a Roman Catholic Church 
poster. 
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